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Preface 


This book is a revision of the doctoral thesis which I prepared in the Faculty 
of Theology of Leiden University and which I defended on 10 June, 1991. 
Since 1991 continuous progress has been made in this particular field, research 
having been carried out by myself as well as others. This would have made it 
possible for me to bring the book entirely up to date, but I have chosen not to 
do so. It has remained essentially the same book, except for a few changes. I 
have first of all made some necessary corrections. I have furthermore intro- 
duced new views on three different points. In the first place, it appeared that 
there were more Islamic Spanish texts which had to be dated to the 14th 
century. I have subsequently included data on this subject borrowed from a 
recent article on this subject by P.S. van Koningsveld and myself. Secondly, 
in the course of further research I discovered the identity of ‘fray Juan de 
Rokasia’ and, finally, I identified the source of the seven Ages of the World, 
found in the Breviario Sunni. 

Two transcription systems will be used throughout the present study. Arabic 
texts will be transcribed according to the system of the Encyclopaedia of Islam, 
except for the gf, which will be represented by a ‘q’. Aljamiado texts will be 
transcribed according to the original system of the Coleccién de Literatura 
Espafiola Aljamiado y Morisca (= CLEAM, Madrid). This system is also used 
for the Arabic words found in the Aljamiado texts which had probably become 
part of the daily vocabulary of Hispanophone Muslims in Christian Spain: for 
example, muclim, transcribed with a ‘c’ instead of an ‘s’. Longer passages in 
Arabic in Aljamiado texts, however, are transcribed according to the EI’ 
system. 

In appendices 3 and 4 (the introduction and chapter 58 of the Breviario 
Sunni) the following signs are used in quotations based on a collation of J 1 
and N 1: Words between { } are found in J 1 but not in N 1, words between 
< > in N 1, but not in J 1; words or phrases between * * indicate that a 
different passage is to be found in J 1, or -if mentioned explicitly- in one of 
the other manuscripts. If only a single footnote is given, there is only one 
corresponding word in J 1. 

The present study could not have been written without the financial support 
of several institutions, of which the Netherlands Organisation for the Advance- 
ment of Science (NWO) is the most important. A grant from the Spanish 
Ministry of Foreign Affairs enabled me to prepare the initial stages in 1986-87. 
The Faculty of Theology financed several stays abroad. My present employer, 
the Royal Netherlands Academy of Arts and Sciences (KNAW) made it 
possible for me to prepare this new edition and to carry out the new research 
which has been included in it. I owe a debt of gratitude to many people. In the 
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first place I would like to thank my promotor, Prof. Dr L. Leertouwer. I am 
also grateful to Prof. Dr M. Garcia-Arenal, who was willing to act as external 
examiner. Furthermore, I wish to thank the other members of the promotion 
commission: Prof. L.P. Harvey, M.A., D. Phil.; Prof. Dr H.J. de Jonge; 
Prof. Dr R. Kruk; Prof. Dr J. Lechner and Prof. Dr K. van der Toorn. I am 
truly grateful to Prof. H.J. de Jonge for the fact that in the course of my 
research he was willing to help me with the Latin sources. I would also like 
to thank all those who contributed to this study with their help and hospitality 
during my travels abroad. Mrs. T. Grimbergen, Mr. A. Dominguez, and Drs. 
A. Keller all offered me a hospitable roof for lengthy periods of time. I am 
grateful to Mr. H. Wiegers for his technical advice and assistance, and Dr G. 
W. Drost for our stimulating discussions. During the time that they worked at 
the department, my colleagues Prof. Dr H. L. Beck and Dr N.J.G. Kaptein 
made me quite aware of the importance of working within a research group by 
their collegiality. The collaboration of librarians, archivists, and other curators 
of valuable sources have been of invaluable importance. I would especially like 
to mention A. Miralles del Imperial of the Biblioteca de la Real Academia de 
la Historia, R. Cantalejo of the Archivo Municipal de Segovia and I. Aguirre 
of the Archivo General de Simancas. 

There are two people to whom I would specially like to express my 
gratitude. From the very beginning Prof. Dr P.S. van Koningsveld and Prof. 
Dr L.P. Harvey were beacons by which I could set my course, the latter being 
an ‘external supervisor’ who was always willing to welcome me into his home 
and to discuss whatever I put before him. Prof. Dr P.S. van Koningsveld has 
continuously been deeply involved in my researches, first as major subject 
supervisor, later as co-promotor and daily supervisor. I have always found his 
great enthusiasm and critical approach immensely stimulating. It is self- 
evident, however, that I am the only one responsible for the data this study has 
produced. 


G.A. Wiegers, Leiden, 26 juni 1993 
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INTRODUCTION 


Islamic literature in Spanish, or, as it will be designated in the 
present thesis, Islamic Spanish literature, has with good reason been 
called a literature of translations. Indeed the majority of the sources 
consist of translations from Arabic into Spanish’. Islamic Spanish 
sources from Spain can be divided into three large categories: (a) 
works on religion (figh, tafsir, prayer-books, pious miscellanea, 
religious polemics, magic, popular medicine, and paraenetic 
treatises), (b) works intended for practical use (letters, medicine, 
itineraries), and (c) ‘literature of entertainment’ (adab)’. 

The present thesis, a historical study of this literature, focuses in 
particular on works of the first category and on the role of a fagih 
from Segovia, Ice de Gebir, or rather Yca Gidelli, who lived in the 
15th century. 

As will be demonstrated below, the earliest indications that 
Islamic Spanish literature came into being can be found in two 
fatwas of the well-known Malikite scholar and gddi ‘I-djamd‘a of 
Cordoba Abi ’l-Walid Muhammad b. Ahmad Ibn Rushd (450 / 
1058-520/1126)°. The last dated Spanish text is a translation from 
Arabic into Spanish dated Tunis 1049/1639, which is called Coro- 
nica y relacién de la esclarecida decendencia xarifa: los que 
binieron de Ali ebnu abitalib y la muerte de el Hucain, radia lahu 
anhu, y los que fueron prosiguiendo del y otras cosas no menos 
curiosas que probechosas. 

The extant Islamic MSS from Spain of this period, today scat- 
tered over many libraries, are partly written in Arabic and partly in 
Spanish. Manuscripts in Spanish are either written in Latin charac- 
ters or in Arabic characters. The current term used to denote 
Spanish written with Arabic script is Aljamiado (or aljamia), 
although Spanish Muslims, as far as I know, did not distinguish in 
their terminology whether a text was written in Arabic or in Latin 
characters’. In modern scholarly usage a clear distinction is not 


' Harvey, Lit. Cult., p. 123 s.v. translations; see also ibidem, pp. 269-303. 

This classification, including the last term was taken from Harvey, Lit. Cult., pp. 304- 
348. 

3 See on him EI’ s.v. Ibn Rushd [art. J.D. Latham]. 

* EI’ s.v. aljaméa [art. E. Lévi-Provencal / L.P. Harvey]. 
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2 INTRODUCTION 


always maintained either. In view of the aim of the present study 
however it is necessary to do so. As will be set out later the fact 
that a MS was written or copied in Latin script is an indication of 
its date, of the writer, or the public the work was written for. A 
work written in Latin script was accessible to Christian readership 
also and I will demonstrate that several Muslim writings in Spanish 
were indeed meant to be read by Christians. 

In accordance with the established custom a MS written in Arabic 
script is denoted as an Aljamiado MS (or a MS written in aljamia) 
in the present thesis. A MS written in Latin script is denoted as a 
Spanish MS, to avoid the contradictory ‘Aljamiado with Latin 
script’. It therefore also becomes necessary to find a term which 
could be applied to both the MSS in Latin and in Arabic characters. 
The term I have chosen is Islamic Spanish literature. 

Between the beginning of the 12th century and the middle of the 
17th century the Muslims who produced Spanish literature passed 
through a long history which is marked by three main events in 
particular, all of which took place in Christian Spain: the first 
manifestations of Mudejar Islam (11th century), the forcible 
baptisms (1499-1525) and the expulsion from Spain of the whole 
minority of Muslim descent which had remained (1609-1614). 

Our story begins after the Umayyad caliphate had fallen apart at 
the beginning of the 11th century. This breakdown of unity led to 
the existence of the so-called Party-kingdoms. These were small 
independent states which sometimes allied with the Christian 
kingdoms in the northern parts of the Peninsula and at other times 
with the successive Maghribine dynasties. Between the end of the 
11th and middle of the 13th century large parts of Muslim Spain 
were united once more under the domination of the Berber dyn- 
asties of the Almoravids and the Almohads, but even then small 
independent kingdoms continued to exist, the most important, of 
course, being the Granadan kingdom of the Nasrids. At the same 
time the advancing reconquest gave Muslim communities the choice 
between emigration to Islamic territory or accepting Christian rule. 
Whereas the elite of sword and pen generally emigrated, many 
members of the lower classes of Muslim society (in particular those 
engaged in agriculture) accepted Christian rule. In early medieval 
times Spaniards called the Muslims who lived in Christian territory 


5 Hegyi: “El uso”; Lépez-Morillas, “‘Trilingual’ marginal notes”; Harvey, “Leyenda”; EI? 
s.v. Moriscos [art. G.A. Wiegers]. 
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simply Moors (Lat. Mauri, Sp. Moros) or Saracens. In modern 
scholarly usage they are called Mudejars, although the word 
Mudejar itself entered the Spanish language only during the con- 
quest of the kingdom of Granada, at the end of the 15th century. 

The meaning of the word Mudejar is explained by Dozy® and 
Cagigas’ as ‘tributary’, both scholars basing themselves upon the 
medieval lexica of Raymundo Martin (Vocabulista in arabico) and 
Pedro de Alcalé (Vocabulista) which faithfully reflect the contem- 
porary meaning of this word in medieval Spain. Words based on 
the root dal djim niin are already found in the Hadith however’. 
The form dddjin, said of an animal, means ‘domesticated, tamed’, 
the word dadjn or dadjan probably meaning ‘submissiveness’. The 
term Mudejar is commonly considered to be derived from the 
passive participle of the second stem of the root (mudadjdjan), or 
the passive of the eighth stem, (muddadjan), but contemporary 
Arabic sources never use this particular form and refer to the ahl 
al-dadjn or simply al-dadjn. Muslim writers in particular used the 
term for those who had willingly accepted the domination of the 
Unbelievers, but not for those who stayed there under duress, such 
as captives and slaves. 

In earlier studies a clear distinction was not always made between 
the status of the Mudejars and the more or less independent Party- 
kingdoms and of Nasrid Granada’. For instance, the criterion of 
Fernandez y Gonzdlez'® and Cagigas'’ was not primarily the use 
of the Arabic term dadjn, but the existence of a vassal-lord relation- 
ship with a Christian king. In Cagigas study, mudejarismo was 
defined as the expression of a ‘nationalist’ sentiment created by the 
benign policy of the Christians: “Mudejarism is the somewhat 
humiliating attitude of the Muslim sovereigns who tried to prolong 
their convivencia with the Spanish Christians on our soil, clearly 
forgetting the true Islamic doctrine’? and opposing the foreign 


© Supplément aux Dictionnaires arabes, s.v. 

” Los Mudéjares, vol. 1, pp. 57-72. 

8 Concordance, s.v.; the root cannot be found in the Qur’an. 

® See for the history of the Party-kings in the 11th century: Wasserstein, Rise. 

'0 Estado social y politico de los mudéjares de Castilla, passim. 

'' Los Mudéjares, passim. 

'2 An allusion to the opinion of al-Wansharisi, see Mi‘ydr, vol. 2, pp. 119-141; see also 
Chapter IV.2.5.2. 
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4 INTRODUCTION 
African powers”. This definition made it possible to consider 
Nasrid Granada a Mudejar kingdom”. Indeed, political and finan- 
cial dependence of a Muslim ruler on a Christian kingdom had 
important and grave consequences. In Granada in the 14th century, 
for instance, it became necessary to impose taxes not prescribed by 
the Sharia in order to meet the financial demands of the Christian 
kings (the so-called parias). Nevertheless Arabic sources apparently 
did not see the Nasrids as Mudejars, and, as far as I know, they 
only used the word dadjn to apply to Muslim communities living 
in territory where non-Islamic law became dominant”. 

Two examples may suffice. It was not until after the fall of 
Granada in 1492 that the Muslims who had stayed behind regarded 
themselves as “people of the dadjn”. In a gasida directed to the 
Ottoman sultan they wrote that the decision to surrender to the 
Christians was taken: 


On the condition that we were to remain like the Mudejars before us [mithla 
man kdna qablandé min al-dadjn| namely the inhabitants of the old terri- 
tory'®, and that we were to be allowed to remain in enjoyment [of the 
right] to call to prayer and [to celebrate] our ritual oration [Ar.: saldtind] 
while we were not [to be required] to abandon any of the prescriptions of 
the religious law!’. 


The same view is expressed in connection with the conquest of 
Seville in 1248. About this event the famous Ibn Khaldiin writes 
that “the Tyrant-King [the future king Alfonso X el Sabio] 
appointed ‘Abd al-Haqq b. Abu Muhammad al-Bayasi, a member 
of the family of ‘Abd al-Mu’min [the founder of the Almohad 


'> Cagigas, op. cit., vol. 1, pp. 92-3: “Mudejarismo fué ... la relacidn algo humillante de 
soberanos musulmanes que trataban de prolongar su convivencia con los espanioles cristianos 
en nuestro suelo, con olvido manifiesto de la verdadera doctrina isl4mica y en oposicién a las 
potencias africanas extranjeras”. 

'4 Cagigas, Los Mudéjares, vol. 2, pp. 423-26. 

'S_ For the Party-kings: Bosch Vild, Los Almordvides, pp. 145-150; Wasserstein, Rise and 
Fall, pp. 288-291; for Granada: Lépez Ortiz, “Fatwas Granadinas”, p. 85; Al-Shatibi based 
the allowance to levy kharddj in case the treasury (bayt al-mal) demanded this upon istislah, 
Baba, Nayl, p. 46 ff.; Al-Shatibi, Fatawd al-imam al-Shatibi, p. 187; Mi‘ydar, vol. 11, p. 127 
ff. 

'6 An allusion to the Mudejars in the northern parts of Spain, Castile, Catalonia and 
Aragon. These inhabitants of the old territories used the word dadjn as well, see Van 
Koningsveld, “Supplementary Notes”, appendix II, and the sources discussed below. 

'7 Monroe, “A curious Morisco appeal to the Ottoman empire”, p. 290 1. 33-4 / translation, 
p. 296. 
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empire] head of the Mudejars”’*. Since the word dadjn is only 
used about those who had accepted the dominance of non-Islamic 
law in their territory, the Party-kingdoms or Nasrid Granada cannot 
be considered Mudejar kingdoms. Moreover, it was only when 
Islamic law ceased to be the dominant law in former Muslim 
territory still inhabited by Muslims that fugahd’ resident in Islamic 
territory began to discuss the consequences of the Reconquista. As 
far as we know, such re-conquests took place for the first time in 
the 9th century. When the Christians sieged Barcelona in 801 the 
inhabitants handed it over “concessa facultate sedendi”'’. There 
are no indications, however, that at this stage treaties granting 
Muslims some rights in the domain of religion or culture were 
concluded already or that Muslim inhabitants stayed behind as a 
result of a systematic and deliberate policy, as happened from the 
11th century onwards. 

It seems likely that the second half the 11th century marked a 
crucial moment in the birth of Mudejar Islam. Several Muslim 
sources even consider this period as its beginning. This holds true, 
for example, for two fugaha’, the Granadan fagih Abu Yahya Ibn 
‘Asim (d. 813/1410?) and the Granadan mufti Al-Saraqusti (d. 
861/1459)”!, who discussed the status of the property of the 
Mudejars of Galera, a village in the kingdom of Granada, which 
had been conquered by the Castilians””. Ibn ‘Asim stated that the 
“phenomenon of accepting submission” (al-tadadjdjun) began four 
centuries ago; i.e. in the 11th century”. The same view is 
expressed by the well-known mufti Ahmad b. Yahya al-Wansharisi 
(d. 914/1508) in a fatwa written at the end of the 15th century”. 

In 1085 the balance of power between the Christian kingdoms 
and Islamic Spain had changed with the fall of Toledo. Large parts 
of Muslim Sicily were reconquered in about 486/1091”. The fall 
of Toledo had also marked the beginning of the adoption of a new 
policy towards Islam by the Castilian king Alfonso VI. This policy 


'8 “Wa-qaddama al-taghiya ‘ala ahl al-dadjn biha”, Kitab al-‘Ibar, vol. 1, p. 401, translation 
De Slane, vol. 2, p. 322. 
Fernandez y Gonzalez, op. cit., p. 21. 
® See al-Wansharisi, Wafayat, p. 137. 
21 See on him: Baba, Nayl, pp. 314-5. 
22 See on this episode Lépez Ortiz, “Fatwas Granadinas”, pp. 90-94. 
% Mi‘yar, vol. 2, p. 151. 
* Ibidem, p. 125. 
5 See: Turki, “Consultation juridique d’al-imam al-Mazari”, passim. 
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is sometimes described as ‘Mozarabic’, because it was strongly 
supported by some Mozarab Christians at Alfonso’s court, the most 
famous of whom is Count Sisnado Davidiz*. Toledo -though 
besieged- was eventually not taken by force, but only after negoti- 
ations culminating in the conclusion of a capitulation. The text of 
this treaty has not come down to us, but four privileges are cited 
verbatim by Ibn al-Kardabus: the life and properties of the inhabit- 
ants would be spared, those who wished to depart would be free to 
do so, taxes would remain unchanged, and those who chose to 
depart were also free to return to the city”’. Moreover, from other 
historical reports it appears that the Toledans also obtained the right 
to use the great mosque for their cult. The Castilian chronicler 
Pero Lépez de Ayala (13327-1407) mentions yet another privilege, 
namely the right to maintain “qadis and officials, as they used to 
have before, in the times of the Moorish king”, in other words: 
they allegedly got some sort of judicial autonomy”. However, this 
is probably a mere interpretation. Judicial autonomy was a well- 
known privilege of Mudejars who lived in 15th-century Castile, but 
never mentioned in these early treaties as a separate article. Never- 
theless it seems likely that Al-Wansharisi and other Muslim authors 
saw the second half of the 11th century as the beginning of ‘al- 
tadadjdjun’ partly because of the consequences of the conclusion of 
this treaty’. 


%*® Mackay, Spain in the Middle Ages, pp. 19 ff. 

1 Kitab al-iktifa’ ft akhbar al-khulafa’, p. 85; Lévi-Provengal, Islam d’Occident, pp. 129- 
30; Wasserstein, Rise, p. 253 ff. 

% Menéndez Pidal and Garcfa Gémez, “El conde mozdrabe Sisnando Davidiz y la politica 
de Alfonso VI con los Taifas”, p. 38. 

2? “Alcaldes é oficiales, segun primero estaban en tiempo del rey moro”, in: Cronica de 
Pedro I, cap. XVII, afio II, apud: Ferndndez y Gonzdlez, Estado social, p. 37 n. 2. See on 
Lépez de Ayala DHE s.v. 

% The fact that al-Wansharisi mentions the history of the ‘Mora Zayda’, the daughter-in-law 
of al-Ma’min, son of al-Mu‘tamid, the ruler of Seville (Miydr, vol. 2, p. 141), illustrates that 
he was well aware of the consequences of the fall of Toledo. This woman married Alfonso VI 
and converted to Christianity. Since Al-Mu‘tamid had allied with the Christians against the 
Almoravids, the Mora Zayda serves an indication of the dangers involved in an alliance with 
the Christians (see: Lévi-Provencal, Islam d’Occident, pp. 139-151). Apparently the fall of 
Toledo made quite an impression in the Muslim world. This aspect of the importance of the 
fall of Toledo is neglected by Scales in his article, “;Cudl era la verdadera importancia de la 
conquista de Tuletwu?”, passim. Scales erroneously critizises Menéndez Pidal for using the 
term ‘partido mudéjar’ , for the peace party in Toledo. He assumes that Menéndez Pidal means 
a Mozarabic party (p. 336 n. 30), but the latter had undoubtedly those Toledan Muslims in 
mind who hoped to surrender the city under favourable conditions. 
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The tolerant policy of the Castilians towards defeated Muslims 
changed quite soon, for reasons which do not concern us here. The 
great mosque was consecrated and turned into a church in the same 
year as the Christians entered the city and the Party-kings called 
upon the Almoravids for help against Alfonso VI. According to 
Bosch Vila they called for help after the murder of Alfonso’s 
ambassador by al-Mu‘tamid, the ruler of Seville, in 1082. This 
murder was allegedly caused by the height of the parias which the 
Party-kings had to pay to the Christian king. Once Alfonso VI had 
decided to punish the Party-kings, they called on the Almoravids 
for help. Thereupon the Almoravid ruler Yusuf ibn Tashifin 
crossed the Strait of Gibraltar and defeated the Christian army at 
Zallaqa in 1086°'. This change of the political climate, however, 
did not put an end to Muslim presence in Toledo”. 

During the conquests in the 12th century Castilian policy does not 
seem to have been aimed at the conclusion of treaties with the 
Muslim inhabitants. In many cases the Muslim inhabitants of 
conquered cities and strongholds were expelled*’. The conquests 
of Murcia (1243) and Seville (1248) again saw the incorporation of 
large groups of Mudejars into the crown of Castile. In the 11th and 
12th century the same had happened in the kingdoms of Aragon and 
Valencia®*. Nevertheless, at the end of the 15th century the picture 
of the Mudejar minorities of the crown of Aragon and the crown of 
Castile is strikingly different. 

In Valencia and Aragon Mudejars constituted at the end of the 
15th century between 20% and 30% of the population, and were 
mainly concentrated on secano (non-irrigated) estates belonging to 
the nobility, although they also occupied some irrigated land 
(regadio, especially the huertas). The majority lived in rural areas, 
often isolated from the Christian population. 

In Castile Mudejars were mainly an urban phenomenon at the end 
of the 15th century, estimated at only 0.5% of the population*>. 
These differences are largely due to the different circumstances 


3! Bosch Vil4, Almordvides, p. 129; Wasserstein, Rise, p. 286. 

2 Gonzalez, Repoblacién de Castilla la Nueva, vol. 2, pp. 130-1; Gonzdlvez, “Minorias”, 
p. 553 n. 9, mentions the existence of a mosque in 1305. 

3 Gonzdlvez, “Minorias”, p. 550. 

4 See on the conquest of Aragon and Valencia: Burns, Islam under the Crusaders. 

© Ladero Quesada, Los Mudéjares de Castilla en tiempos de Isabel I, idem, “Los 
Mudéjares de Castilla en la Baja Edad media”; “Los Mudéjares en los reinos de la corona de 
Castilla”. 
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during the conquests and to the different political structures and 
demographical situations in Aragon and Castile. The history of 
Castilian Mudejar Islam is, moreover, marked by the general 
Mudejar revolt of 1264, which apparently had far more important 
consequences in Castile than in Aragon. 

The revolt broke out in the kingdom of Murcia, which had been 
conquered in 1243*°. The capitulation of the city was the result of 
a diplomatic initiative of the local ruler’. Negotations led to the 
conclusion of a treaty with the future Alfonso X el Sabio, at that 
time still the crown prince. Between 1243 and 1264 Murcia was to 
become a sort of protectorate, with a considerable degree of 
autonomy’. In spite of this, the population policy adopted by 
Alfonso was considered to be greatly oppressive by the Mudejars, 
and after a diplomatic offensive, which even led them to protest 
against this to the Pope, the Mudejars rose in 1264. Murcia was 
reconquered by the Christian army of the Aragonese king Jaime I 
in 1266, and afterwards the remaining Mudejars (many had emi- 
grated to Islamic territory) never regained their former position’. 

Another historical development which led to the deterioration of 
the social and juridical position of the Castilian Mudejar community 
was the anti-Jewish and anti-Muslim unrest at the end of the 14th 
and beginning of the 15th century caused by growing intolerance of 
Christian society. Forcible baptisms led to the birth of a large 
community of Conversos. The Conversos were mainly converted 
Jews, but there were, as we shall see, Conversos among the 
Muslims as well. As an immediate consequence of the growing 
intolerance towards the religious minorities oppressive laws were 
promulgated in 1407”. With the accession of the Catholic 


© Fermadndez y Gonzalez, op. cit., pp. 99-112; Torres Fontes, La reconquista, pp. 61-160; 
Burns, Islam under the Crusaders, pp. 38-9. 

7 Torres Fontes, La reconquista, p. 34. 

8 Nevertheless, the Andalusian scholar Ibn Rashiq (d. after 674-1274-5) refers to this 
period as the “infliction of its inhabitants by the dadjn” (“mihnat ahliha bi’l-dadjn”), Mi‘yar, 
vol. 11, p. 155; cf. La Granja, “Una polémica”, 56-7; Van Koningsveld, “Andalusian-Arabic 
Manuscripts”, 82-3 note 28-9. That the Christians dominated the city immediately after the 
capitulation is confirmed by the fact that they ruled from the alaizar, see: Torres Fontes, La 
reconquista, 36. 

3° Ladero Quesada, “Los Mudéjares de Castilla en la Baja Edad media”, pp. 361-5. 

© Fernandez y Gonz4lez, op. cit., appendix LXXVI, dates these laws to 1412; Ladero 
Quesada, Los Mudéjares de Castilla en tiempos de Isabel 1, pp. 17-8, 25, dates them to 1407. 
These laws are also to be found in the Ordenanzas Reales de Castilla (see ibidem, p. 23, n. 
18). 
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Monarchs the Reconquista -somewhat neglected during the reign of 
Enrique IV- gained new strength. Granada eventually fell in 
897/1492*'. 

Once again, a capitulation seemed to guarantee the existence a 
stable Mudejar minority”. This, however, was not to be. In the 
first years under the first archbishop of Granada, Hernando de 
Talavera, the settlement was generally respected although some 
capitulations were violated: the bearing of arms was prohibited, for 
example, and a new fiscal policy made it possible for converted 
Granadan Muslims to inherit from their Muslim parents, a clear 
infringement of the capitulation®. A rapid and massive emigration 
of the upper classes to North Africa followed. The arrival of the 
archbishop of Toledo, Francisco Jiménez de Cisneros, in 1498 
marked the abandonment of the initial policy and an energetic drive 
to achieve conversions. Converts to Islam from Christianity and 
their descendants, elches, had had their rights guaranteed in the 
capitulations, but it seems that it was Cisneros’ method to secure 
their return to Christianity which in December 1499 led to a revolt 
in the Albaicin (a quarter in Granada), which spread to the Alpu- 
jarras and had to be put down by military force, in 1501. Massive 
conversions followed, while other Muslims still took the opportun- 
ity to emigrate. In February 1502 the Mudejars of Castile (which 
included Granada) were offered the choice between conversion, 
emigration or death”. 

We may conclude from the difficulties placed in the way of those 
who opted for emigration (they could only leave via the harbours 
in the Bay of Biscay and had to abandon most of their possessions) 
that conversion was what the Castilian authorities in fact sought to 
achieve*. In 1515 the new Castilian legislation was made applicable 
to Navarre when that was incorporated into the Spanish crown. 


‘| The following passage on the history of the Moriscos is basically the text of EF s.v. [art. 
G. A. Wiegers]. 

“ Published in Ladero Quesada, Los Mudéjares de Castilla en tiempos de Isabel 1, doc. 50. 

“4 AGS RGS, 31 October 1499, apud: Ladero Quesada, Los Mudéjares de Castilla in 
tiempos de Isabel 1, doc. 83. 

“ Ladero Quesada, Los Mudéjares de Castilla en tiempos de Isabel I, doc. 148. 

“ «_.. se vayan dellos con los bienes que consygo quisieren llevar, con tanto que no puedan 
llevar ni sacar ni saquen ellos ni otros por ellos fuera de los dichos nuestros reynos oro ni plata 
ni otra cosa alguna de las por nos vedadas e defendidas, e que ayan de salir e salgan e saquen 
los dichos sus bienes solamente por los puertos de nuestro condado de Vizcaya ...”, AGS RGS 
12 February 1502 f. 1, apud: Ladero Quesada, Los Mudéjares de Castilla en tiempos de Isabel 
I, doc. 148. 
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Many Navarrese Mudejar communities took refuge in Aragonese 
territory, but the lands of the crown of Aragon (Aragon, Valencia) 
were not to remain as a refuge for long. 

In 1521/2, during the disorders of the Germania in Aragon and 
Valencia, the mob turned against Mudejar vassals who had 
remained steadfastly loyal to their Christian lords, and subjected 
them to forcible baptism. The validity of such baptism was con- 
tested, but a Junta of theologians confirmed it in 1525. In 1526 the 
general conversion of all Muslims in Aragon and Valencia was 
decreed. 

Conversion was pursued by means of evangelization, legislation 
and ecclesiastical organization. Until 1568 efforts were concentrated 
on the Kingdom of Granada, where Moriscos numbered about 40% 
of the population. The possession of Islamic books” was pro- 
hibited, followed by prohibitions of customs which were supposed 
to be connected with Islam, such as bathing. Many Moriscos, as 
they were called soon after their conversion, were able to negotiate 
postponement of interference from the Inquisition for several 
decades. It is not clear how far either State or Church backed the 
policy of assimilation and acculturation which apparently prevailed 
at this stage: at all events the implementation of the policy was, for 
a variety of reasons, much circumscribed. 

Moreover, many Moriscos, especially those in the service of 
lords, remained subjected to taxes which they had already paid as 
Mudejars. To these were now added the taxes which corresponded 
to their new status. This fiscal inequality turned these lords event- 
ually into protectors of Morisco Islam and the Moriscos into their 
dependants. In Granada a new tax, the farda, which was to be paid 
by the New Christians alone, was introduced before 1510. At the 
beginning of the second half of the 16th century Christianization 
had made little progress. 

In 1567 new legislation in Granada was directed not only against 
religion, but against all manifestations of traditional culture, such 
as all oral and written use of Arabic and traditional dances (zam- 
bras). At the same time a crisis in the silk industry (aggravated by 
the Crown’s fiscal policy) affected many Granadan Moriscos 


* At first Arabic books on medicine etc. were excepted from this prohibition: see AGS 
RGS, 12 October 1501, f. 13, in: Ladero Quesada, Los Mudéjares de Castilla en tiempos de 
Isabel I, doc. 146. 
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adversely. At the end of 1568 a new revolt broke out in the Alpu- 
jarras, and spread throughout the kingdom of Granada. 

After its suppression in 1570 about 84,000 Moriscos were 
deported and scattered throughout Castile, though some of them 
succeeded in returning clandestinely. As a consequence, phenomena 
such as banditry (for example of the monfies (Ar. manj/i)), and 
other manifestations of tension between the two communities, 
hitherto virtually unknown in Castile, became a cause for concern. 
Fear of contacts between Moriscos and foreign powers such as 
Morocco, France, the Ottoman Empire and North African pirates, 
led to a ban on Moriscos residing near the coasts. 

From 1570 onwards several radical repressive solutions were 
advanced and by 1582 there was already in government circles a 
preference for expulsion, though the economic consequences of 
such a drastic measure were feared. Even some individual members 
of the clergy, such as the Valencian archbishop Ribera, favoured 
(partial) expulsion. However, other important elements among the 
ecclesiastical leadership, such as the Valencian bishops in their 
meeting of 1608/9, refused to declare the Moriscos collectively 
apostates and opted for a renewed effort to convert them. 

The final decision to expel all Moriscos was taken in 1609*’ by 
the Spanish authorities and was mainly justified on grounds of 
national security, viz. an alleged Morisco conspiracy with foreign 
powers. Between 1609 and 1614 the Moriscos were expelled in 
phases. Some communities were directly transported via the 
harbours in the south to North Africa, others crossed to France, 
and went- sometimes via Italy- to the Ottoman Empire, Egypt, 
Algeria, but above all to Morocco and Tunisia. 

Due to the activities of the Inquisition many MSS from among 
the Moriscos were preserved. Out of fear they had hidden them, in 
places such as the ceilings of their houses. Documents or manu- 
scripts written in ‘letra moriega’ were viewed as possible corpora 
delicti, and thoroughly examined by the Inquisition. Paris, B.N. 
1163 (Saa 64) is an example of such a MS. The alleged owner, a 
weaver from the Aragonese village Albeta, Rodrigo el Rubio by 
name, was caught while he was working on the MS, and betrayed 
to the Inquisition“. Other MSS which came into Morisco pos- 
session are much older, and must have belonged previously to 


“’ Document published in Garcia-Arenal, Los Moriscos, pp. 251-55. 
® The Inquisition document is contained in Paris, B.N. Esp. 93 (Morel Fatio, 78). 
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Mudejars or even inhabitants of al-Andalus. Madrid, B.N. 4886 
(G.R. 103), containing a fragment of a work on tafsir called Kanz 
al-yawaqit, had, according to the colophon, been completed on 28 
Safar 594 (= 9 January 1198). This MS passed into the hands of 
Muhammad al-Murabitt from ‘Terreria’ (probably Terrer, near 
Ateca and Calatayud), who lived at the beginning of the 15th 
century”’. Whereas it is uncertain whether this MS ever came into 
Morisco possession, we do know that the Moriscos possessed such 
ancient manuscripts. One of the Arabic MSS of the collection of 
approximately hundred Spanish and Arabic MSS found in the 
Aragonese village Almonacid de la Sierra dates from the 11th 
century”. There therefore appears to be a clear link between the 
literary culture of the Muslims resident in Christian Spain and al- 
Andalus. There were also scholarly contacts between Muslims in 
Christian Spain and the Muslim world. As will be shown below, 
Mudeyjars from Aragon consulted muftis in Granada more than once 
in the 14th century. There were Mudejars who performed the 
hadjdj and Aragonese Mudejars even went to Granada and North 
Africa in order to study there”. 

Comparable evidence from Castile however is scarce. The 
Castilian archives furnish much poorer evidence on Mudejar life 
than the Archives in Aragon. There may be several reasons for 
this. In Castile Mudejars were only a very small minority, which 
was probably of little economic importance. Moreover, the earliest 
documents in the Archivo General de Simancas, which houses the 
Crown records, date from the early 15th century”. 

Whereas there is some evidence on the cultural contacts between 
Mudejars and Muslim lands during the early Middle Ages, we 
know that the freedom to move became restricted in the 15th 
century. The laws of 1407 prohibiting free movement of Mudejars 
and Jews stipulated that: “ningunt Judio, ni Judia, ni Moro, ni 
Mora, no se vaia de Valladolid, ni de otra parte de el Logar donde 
morare 4 morar 4 otra parte, so pena que pierda por esse mismo 


Madrid, B.N. 4950 (G.R. 103) was copied by Muhammad b. Muhammad b. Lubb al- 
Murabiti, probably a member of the same family. 

° J 35, dated 435/1043-4. 

5! See Barcelé Torres, Minortas islamicas en el pats valenciano, pp. 102-3; Salvador, 
“Sobre la emigraciédn mudéjar a Berberia. El transito legal a través del puerto de Valencia 
durante el primer cuarto del siglo CVI”; Harvey, “The Moriscos and the hajj”, passim. 

2 Plaza Bores, Archivo General de Simancas. Guia del Investigador, pp. 23-24. 
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fecho sus vienes, é el cuerpo que esté 4 la mi merced”™. It is 
well-known that unlike some other restrictive measures, this law 
was indeed put into effect, and that it also had negative conse- 
quences for the contacts with the Muslim world”. In spite of this 
we will see that some Mudejars emigrated from Segovia to Granada 
in the middle of the 15th century and were free to return to their 
native city in 1479! Segovia was also the dwelling place of Yca of 
Segovia, the central figure in this study, who, according to some 
sources, became mufti of all Castilian Mudejars. 

In chapter I we will examine the current views on the role of Yca 
of Segovia in the history of Islamic Spanish literature. In studies 
written before 1958 no important role was ascribed to him at all. 
Until that decade there had been several views on Islamic Spanish 
literature, though to a certain extent contradictory. Thus on the one 
hand, the early dating of the Poema de Yisuf yielded a picture of 
this literature as a poetical genre which flourished mainly in the 
14th century; on the other hand, however, many scholars had 
focused attention on the Moriscos and on the 16th century as the 
Golden Age of Islamic Spanish literature. It will be shown that the 
first to synthezise these different views and to formulate a theory 
on Yc¢a’s role is Harvey. His theories were taken up by several 
others, such as Epalza and Lépez-Morillas. All hypotheses with 
respect to a crucial role of Yca are based on the fact that he 
translated the Qur’an into Spanish. This was a discovery made by 
Cabanelas Rodriguez in 1952. It was assumed that his translation 
of the Holy Book into the vernacular played a decisive role in the 
origin of vernacular Islamic literature. Epalza even assumes that 
Yca was the first Muslim who ever wrote in Spanish, a hypothesis 
also adopted by Harvey in his thesis of 1958. In his most recent 
study Harvey adjusts his earlier views and assumes that Yca, 
though not the first to have written in Spanish, in fact played a very 
important role in making religious literature in Romance acceptable 
to Muslims. Others, such as Galmés de Fuentes, do not ascribe to 
Yca a role at all. Galmés de Fuentes elaborates the theories of 
Menéndez Pidal, and regards Islamic Spanish literature mainly as 
collective, traditional literature of a popular nature. 

All authors focus attention on the fact that it was the loss of 
knowledge of Arabic that contributed to the coming into being of 


3 Apud: Ferndndez y Gonzélez, op. cit, p. 403. 
* Ladero Quesada, Los Mudéjares de Castilla en tiempos de Isabel I, p. 25. 
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vernacular literature. It is assumed, moreover, that this process 
began after the fall of Granada in 1492, which implied the begin- 
ning of the breakdown of the traditional educational system. Islamic 
Spanish literature and in particular Aljamiado literature was seen as 
the Islamic answer to the forcible baptisms, as the literature par 
excellence of the Moriscos. 

In Chapter II the assumption about the role of Yca in the origin 
of Islamic Spanish literature will be examined from a theoretical 
and historical angle. It will be shown that there is firm evidence 
that Muslims wrote in Spanish on religious matters much earlier 
than Yca. First of all, a fatwd by Ibn Rushd mentioning the recita- 
tion in Romance of strat Yusuf is examined. Next the earliest oral 
and literary use of Romance by Muslims in al-Andalus in the 
khardjas, the final verses in Romance of the muwashshahdat in the 
11th and 12th century and in works of scientific nature. Finally the 
possible influence of the Almohad movement upon the birth of 
Islamic Spanish literature is described. Among the Islamic sources 
in Spanish there appear to be several translations of the al-mur- 
- shida, a doctrinal text of the Almohad mahdi Ibn Tumart. It will be 
argued that these translations came into being at a very early stage 
(the first half of the 13th century) and that they probably mark the 
transition from Islam as a dominant religion to Mudejar Islam. 

Chapter III is devoted to the use of Spanish among the Mudejars 
until 1456, the year in which Yca translated the Qur’an. In this 
chapter several aspects of the use of Spanish in Mudeyjar Islam are 
examined. We shall start with the involvement of Mudejars in the 
transmission of Arabic learning to the medieval Christian world. It 
is argued that clear evidence of such an involvement exists, and that 
this involvement perhaps led to the creation of literary works as 
well. Consequently attention is drawn to Islamic Spanish texts from 
the same period. 

In chapter IV the life and works of Yc¢a are studied. This man is 
usually referred to as Yce de Gebir, the Spanish equivalent of ‘Isa 
b. Djabir. It will be argued, however, that the name Yce de Gebir 
is in fact a 16th-century corruption, most likely of Yca “Gidelli’ (in 
other contemporary Latin and Spanish sources also Ysa Guidili, 
Cidili and Xadel). One of the main motivations of his literary 
activity appears to have been his apocalyptic expectations. Attention 
will be paid in particular to his translation of the Qur’an (1455-6) 
and his Breviario Sunni (1462). It will be argued that a Spanish 
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version of this translation (Commonly considered to be lost) can be 
found in Toledo, Biblioteca Publica MS 235. 

In chapter V the influence of Yca on later authors is examined. 
In particular those works are examined which can be considered to 
be the most important and original Islamic works written in Span- 
ish, the writings of el Mancebo de Arévalo, the anonymous 7ratado 
y Declaracioén y Guta para seguir y mantener el addin del alislam 
and the writings of Mohanmad Devera and Muhammad Rabadan. 
The last section of this chapter offers an examination of the influ- 
ence of Yca Gidelli on Islamic Spanish literature written after the 
expulsion. It will be argued that such influence was absent mainly 
because the expulsion caused a rift in the culture of the Moriscos, 
not only because their social position changed considerably, but 
also because, after the expulsion, a wealth of Arabic sources 
became available to them. 

In chapter VI Arabic and Islamic Spanish literature from Chris- 
tian Spain are compared in order to arrive at conclusions regarding 
the role of Yca Gidelli in the history of Islamic Spanish literature. 
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CHAPTER ONE 


PREVIOUS STUDIES 
OF THE HISTORY OF ISLAMIC SPANISH LITERATURE 
AND THE ROLE OF YCA OF SEGOVIA 


Several opinions exist about the question as to when Islamic 
Spanish literature came into being. Roughly three sorts of views 
can be discerned’: (a) according to some scholars Islamic Spanish 
literature resulted from the acculturation of Islam, after the fall of 
Granada in 14927; it should therefore be understood as the Islamic 
response to the repressive policy towards Islam in 16th century 
Spain’. (b) A second view starts from the hypothesis that Muslims 
began to use Spanish as a literary language only after some author- 
ity had ‘shown’ that it was ‘orthodox’ to write on matters of Islam 
in Spanish. Those who support this view agree that this authority 
is Yca of Segovia. (c) A third view stresses that actual Islamic 
Spanish texts are the final result of a long process of oral trans- 
mission, a ‘latent’ stage. This view stresses the traditional and 
largely collective, anonymous character of Islamic Spanish litera- 
ture’. 

Against views (a) and (b) I will argue that the birth of Islamic 
literature in Romance is the result of a process the earliest traceable 
origins of which lie in 12th-century al-Andalus. Against (c) it will 
be argued that a large part of this literature did not have a collec- 
tive and largely anonymous character, but, on the contrary was 
formed by individuals, of whom Yca Gidelli is probably the most 
outstanding. 

Yca lived in the middle of the 15th century in Segovia, a small 
town circa seventy kilometres north-north west of Madrid, in the 


' These views do not exclude each other, especially (a) and (b) are often found together. 

* Cf. Harvey, Lit. Cult., pp. 312-3. 

> See for example Chejne, Islam and the West, pp. VII, 23, 70. 

* See: Galmés de Fuentes, “La Literatura Aljamiado-Morisca”; idem: “La literatura 
espafiola aljamiado-morisca”. The hypothesis as such was introduced by R. Menéndez Pidal. 
As a result of the early dating of the Poema de Yasuf in the previous century, the view can be 
found in several general introductions to Spanish literature the view that Islamic Spanish 
literature was a genre of poetical character which flourished mainly in the 14th century. 
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part of Castile called ‘Castilla la Vieja’. We do not know when he 
was born or when he died. The only certain data on his life lie 
between 1454 and 1462, the end of the reign of Juan II (1406-1454) 
and the beginning of the reign of Enrique IV (1454-1472). Outside 
the field of Mudejar and Morisco studies Yca Gidelli is mainly 
known for his translation of the Qur’an into Spanish, which he 
made in 1455/1456 for Juan de Segovia (1393?-1458)°. This 
translation is considered lost. 

A work of his attracting attention at an early stage was the 
Breviario Sunni. The Inquisition seized, as we have seen, many 
Islamic books, and one of the extant MSS of the work (Madrid, 
B.N. 2076) was copied by a Christian. It is bound together with a 
study on Morisco customs by a certain Dr Zdrate, who probably 
worked for the Inquisition: a Dr Pedro de Zérate is mentioned as 
an inquisitor in a Valencian document from 1574°. 

Yca Gidelli’s work was also studied by the Dutch Orientalist 
Adrianus Relandus (1667-1718), the author of De Religione Mo- 
hammedica (first edition Utrecht 1705, second edition Utrecht 
1717). Harvey shows that Relandus used the unique Aljamiado MS 
of the Breve Compendio de la santa ley y sunna, written by a 
Morisco author called el Mancebo de Arévalo’. This MS includes 
an ‘aqida in thirteen articles by Yca Gidelli (see below, Chapter 
IV.3.). Although Relandus already mentioned the ‘agida a few 
times in the first edition of De Religione, he made far more use of 
it in the second one’. 

When the French minister David Durand published a French 
translation of Relandus’ De Religione in 1721 he inserted a French 
translation of the ‘agida. Durand remarked that this ‘agida was: 


la Confession de Foi des Mahométans ... Elle est en Original Espagnol, 
mais en Caractéres Arabes, dans la Bibliothéque Publique d’ Amsterdam... 
C’est dela qu’on nous en a envoyé une Copie, 4 mesure que nos Eclair- 


* Cabanelas Rodriguez: Juan de Segovia y el problema islamico; Daniel, Islam and the 
West, p. 278, speaks of ‘his’ 1.e. Juan de Segovia’s translation; likewise Sourthern, Western 
Views on Islam, 87; Gabrieli, “The Western Image and Western Studies on Islam”, p. 29; El? 
s.v. al-Kur’an, sub 9: translations [art. J.D. Pearson] omits this translation. 

6 Labarta, “Oraciones cristianas aljamiadas”, p. 178, note 6. 

’ This Aljamiado MS is nowadays in the Cambridge University Library (shelfmark Dd 9. 
49). It belonged to the future professor of Oriental Languages in Cambridge, Henricus Sike, 
who at that time lived in Utrecht, see, Harvey, Lit. Cult, Appendix A, p. 1. 

5 In the second edition passages in Spanish taken from the ‘agida are quoted on pages 48, 
53, 59, 96 and 103. It seems likely, as Harvey supposes, that Relandus studied the Breve 
Compendio between 1705 and 1717; see also Lit. Cult., Appendix A, p. 14. 
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cissements s’imprimoient ...’. 


The MS is now unfortunately no longer extant, so that it cannot be 
ascertained whether Relandus only transcribed the Aljamiado text 
or whether he made a Latin translation as well’®. 

At the end of the 18th century Aljamiado literature was re- 
discovered in Spain''. The Spanish Arabist Antonio Conde men- 
tioned Yca Gidelli in one of his letters to Silvestre de Sacy’. In 
this letter, dated 27 July 1797, Conde drew attention to the wide- 
spread existence of MSS written in Spanish in Arabic characters 
and also to the MS of the Breviario Sunni in his possession. He 
described the work as a compendium of the sunna, or better, a 
compilation of Sunni traditions and customs observed by Spanish 
Muslims (“un compendio de la sunna, 6 mas bien una recopilacion 
de las tradiciones y oservancias sunniticas de los muslimes espajfio- 
les”). He also wrote to De Sacy that there were other books by the 
same individual in the Biblioteca del Rey (nowadays the Biblioteca 


® Durand, La religion des Mahométans, pp. XXXIV-XXXV. 

'0 It is remarkable that Durand proudly tells his readers about this creed: “C’est un présent 
que je vous fais et qui doit vous rendre mon édition plus recommendable, parce que c’est une 
piéce trés-curieuse en elle-méme ..., et que d’ailleurs elle n’a pas paru, que je sache, dans 
aucun Ouvrage public. M. Reland en a bien cité quelques lambeaux dans ses Remarques; mais 
il semble que c’étoit plitét pour picquer notre goft que pour satisfaire notre appétit” (ibidem, 
p. CLXXVII). On page CLXXVII he repeats his remarks about title and origin of the MS, but 
this time adding that it was a Latin MS: “C’est le titre du MS Latin, qui m’a été remis. 
L’original est espagnol en lettres Arabes”. At the end of his book he mentions it once more 
as one of the four MSS of Sike which were used by Reland and repeats that his French 
translation is based on a copy (not mentioning that it was in Latin!) sent from Amsterdam 
(ibidem, 286). Saavedra mentions the MS in his list of extant Aljamiado MSS (Indice, no. 132) 
but did not know where it was. His information is based upon Morgan’s book Mohametism 
fully explained. In a footnote Morgan repeats Durand’s information that the Latin MS, from 
which the French version was made was in the “publick library at Amsterdam”. Saavedra, in 
his turn, writes that the original MS was translated into Latin, and subsequently into French 
and English. 

Who wrote the Amsterdam MS, and what was its nature? We have seen that Durand 
presented his edition and translation of the ‘agida as his own work. One would expect that if 
he had indeed based it upon a Latin translation he would have known that this translation had 
been made by Relandus. This is contradicted by his proud remarks that by presenting this text 
he surpasses Relandus. If the MS was indeed a Latin translation of the Breve Compendio or 
the Thirteen Articles he would have known this. Therefore, it seems more likely that the only 
time (out of three!) that he says that the MS sent to him was a Latin MS, he means that it was 
written in Latin characters, in other words: it was probably a transcript of an Aljamiado text. 
It is indeed likely that this transcript was made by Relandus who, as we have seen, cites it 
extensively in the second edition of De Religione. 

'! Manzanares de Cirre, Arabistas espanoles del siglo XIX, p. 76 ff. 

'2 Derenbourg and Barrau-Dihigo, “Quatre lettres de Josef Antonio Conde a Silvestre de 
Sacy”, pp. 262-3. 
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Nacional in Madrid). He cited one of them, in order to illustrate 
Yca’s way of translating the Qur’an (quoting S. 67: 1-2)". 

The Spanish arabist Pascual de Gayangos (1809-1897) played an 
important role in the study of Islamic Spanish literature'*. In his 
article “Language and Literature of the Moriscos (1839)”, he 
expressed some important opinions about its nature and dating. In 
it, he also alluded to Yca Gidelli, whose Breviario Sunni he edited 
in 1853 in Memorial Histérico Espafiol (hereafter referred to as 
edition). He writes”: 


Instances of nations having, during a long captivity, lost their own language 
and adopted that of the conquerors, are too frequent in history to make it 
necessary to point out the changes which the Arabic language underwent 
before it was entirely forgotten; suffice it to say, that in the year 1445, 
forty-seven years before the taking of Granada, a work composed by the 
Imam of the great mosque in Segobia, then the capital of Castile, in 
Spanish, but with Arabic letters [sic], the object of which was the instruction 
of the Moors of his district; the author stating in the preface that he had 
been compelled by necessity to use the Spanish language, since he well 
knew that, had he employed the Arabic, not one in a hundred would have 
understood him. 


In a note he adds: “The MS. here alluded to exists in the writer’s 
collection; it bears the title of Compendio Sunni, or epitome of the 
Sunna or Mohammedan Law”. Although Gayangos does not 
mention Yca explicitly here, it seems very clear that he is in fact 
referring to him. However, it is striking that he mentions 1445 as 
the year of completion, while all extant MSS of the Breviario Sunni 
mention 1462. It is also striking that he quotes a phrase, which is 
not to be found in the extant MSS: the phrase that if the work had 
been written in Arabic, not one in a hundred would have under- 
stood him. But this phrase is probably no more than a gloss of 
Gayangos”®. 


'? He does not mention any shelfmarks, and does not make it clear why he ascribes this 
work to Yca Gidelli. 

'4 See on him: Monroe, Islam and the Arabs in Spanish scholarship, pp. 66-88; Manzanares 
de Cirre, Arabistas, pp. 83-101. 

'S Gayangos, “Language and Literature”, pp. 77-8. 

'© There are five MSS of this work extant: Madrid, B.N. 2076 (hereafter: N 1); and 6016 
(N 2), Madrid, C.S.I.C. Instituto de Filologia 1 (J 1) (Other MSS of the collection of this 
institute will be referred to as J(unta), followed by the number, after the former name of the 
institute ‘La Junta’, which is preserved in the title of the catalogue by Ribera and Asin); 60 
(J 60) and finally Madrid, R.A.H. S 3. It is striking that he states that the work was written 
in Arabic characters, for the only copies which Gayangos knew of, at least as far as we know 
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It is clear that Gayangos did not consider Islamic Spanish litera- 
ture to be a Morisco phenomenon alone. After he has argued that 
the Poema de Yisuf was written in the middle of the 15th cen- 
tury’’, he concludes”: 


During the whole of the fifteenth century, the Moors of Aragon used the 
Arabic letters to write in Spanish, and they seem to have been influenced by 
two principal considerations; first, that the Arabic letters were held as 
sacred, because the Kordn is written with them; and secondly, that pertina- 
cious attachment which all nations have for their system of writing; to which 
we may add, perhaps, the wish to conceal their writing from the Christians. 
This method became afterwards more general, and extended in the sixteenth 
and seventeenth century to all the Moriscos in Spain. 


Gayangos sent a transcription of the Poema de Yusuf in Latin script 
to George Ticknor, who published it in his History of Spanish 
literature’. Ticknor was of the opinion that the poem was written 
before 1400”. Apparently this opinion on the dating of the Poema 
de Yusuf was reconsidered later, for in the appendix to his Spanish 
translation of Ticknor’s History of Spanish literature Gayangos 
states: 


It is not easy to assert at what time the Spanish Moriscos started to use their 
characters to write our language or that which they called aljamia (a 
mixture of Castilian and Arabic): We deem it likely that the oldest book we 
know of written like that is the Poem of Joseph. But whereas style and 
language indicate some age, there are reasons to believe that it was written 


from the preface to the edition, were written in Latin characters: he describes first an original 
and autograph, which served as the basis of the edition; this is certainly S 3, not an autograph, 
and not an Aljamiado MS, a MS of the Biblioteca Nacional in 4°, shelfmark Q 193 (N 2), and 
finally B.N. G 138 (N 1). The last two MSS are written in Latin characters. Although it is not 
certain that such a MS indeed existed (perhaps Gayangos merely committed a reading error and 
paraphrased the contents of the preface) it cannot be excluded either: this may have been the 
lost MS Saa 1 (but see also below, Chapter IV.5.1.). Be that as it may, Gayangos had no 
longer acces to that MS any more around 1853. It does not appear in the notes to his edition 
of the Breviario Sunni. 

1’ Ibidem, p. 90, cf. p. 84. 

'8 Ibidem, p. 92. 

'? Vol. 3, appendix II, pp. 395-421. 

® The MS published by Ticknor is Madrid, B.N. Gg 101 (modern shelfmark Res. 247, = 
Saa 47). 
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in the middle of the sixteenth century”!. 


In the same appendix Gayangos devotes much attention to the 
Poema de Yiisuf, as he had done in his afore-mentioned article. The 
next scholar to devote some attention to Yca Gidelli was Fernandez 
y Gonzalez. In the section on literature of the Mudejars in his 
Estado social y politico de los mudéjares de Castilla he states that 
the Breviario Sunni was originally written in Castilian, 1.e. in Latin 
characters, and not, as Gayangos had written earlier, in Arabic 
characters”. He also cites a few passages from the work”. 

The next scholar, Eduardo Saavedra, wrote one of the most 
remarkable 19th-century studies of Islamic Spanish literature’. In 
it, he also devoted attention to Yca Gidelli. Saavedra, also the first 
to adduce codicological arguments, attributes more than one fifth 
of the Islamic Spanish MSS known to him to the 14th and 15th 
centuries. Like Fernandez y Gonzalez, he considered Aljamiado 
literature to be both a Mudejar and a Morisco phenomenon”. On 
codicological grounds Saavedra dated the Poema de Yusuf to the 
14th century. This opinion was to contribute to the incorrect picture 
of Islamic Spanish literature as a mainly 14th-century phenomenon, 
a view found in some general histories of Spanish literature. In his 
survey of Islamic Spanish literature Saavedra mentions Yca Gidelli 
as one of the Muslims who tried to contain the decadence of Islamic 
culture in Christian Spain, without, however, ascribing an import- 
ant role to him. 

Marquez Villanueva draws attention to the fact that Saavedra 1s 
the only Spanish Arabist in the 19th century who considered 16th 
century Islamic Spanish literature to be evidence of a process of 
Christianisation®. Saavedra indeed assumed that if the Moriscos 


*1_ “No es facil averiguar en qué tiempo los moriscos espafioles comenzaron a servirse de 
sus letras para escribir nuestra lengua 6 la que ellos Ilamaban aljamia (mezcla de castellano y 
arabigo); el libro mas antiguo que conocemos asi escrito nos parece ser este mismo poema de 
José: pero, si bien su estilo y lenguaje revelan mediana antigiiedad, hay motivos para creer que 
se escribid a mediados del siglo XVI” (Ticknor, Historia, vol. 4, p. 419). 

* Fernandez y Gonzdlez: Estado social y politico de los mudéjares de Castilla, p. 235. 

3 Ibidem, p. 236. 

** His most important contribution to the study of Islamic Spanish literature is his Discurso 
to which he added a list of all Islamic Spanish MSS known at the time (Indice); see on 
Saavedra: Monroe, Islam and the Arabs in Spanish scholarship, pp. 101-112; Manzanares de 
Cirre, Arabistas espanoles, pp. 183-7. 

5 Ferndndez y Gonzalez, op. cit., pp. 235-237. 

% See “El problema historiografico de los Moriscos”, p. 75, and in particular his Temas 
y Personajes del Quijote, p. 229 ff. 


Gerard Wiegers - 978-90-04-62423-8 
Downloaded from Brill.com 12/21/2023 07:36:00AM 


Via Wikimedia 


22 CHAPTER ONE 


had not been expelled they would eventually have become devout 
Christians, a view which caused a fierce reaction?’. Saavedra’s 
findings were challenged by Antonio Canovas del Castillo. This, as 
far as I know, was the first time that nature and dating of Islamic 
Spanish literature were used as an argument in the controversy on 
the expulsion of the Moriscos”*. The essential point of the polemic 
was the moral basis of the expulsion of the Moriscos, a baptized 
and therefore formally Christian minority. The polemic began 
immediately after the expulsion from Spain with authors such as 
Bleda, Fonseca, Aznar Cardona, who defended the expulsion on the 
basis of the apostasy of the Moriscos, which allegedly appeared 
from their conspiracy with foreign powers and from their concealed 
Islamic identity. Even today Morisco historiography is not com- 
pletely free from what Marquez Villanueva called the myth that the 
Moriscos were inassimilable (el mito del morisco inasimilable)”. 
This becomes evident in a strong tendency to identify Islamic 
Spanish literature with the period between 1492 and 1609. 

In the period directly following Saavedra’s work, an almost 
contrary tendency can be observed as well. Possibly as a result of 
Gayangos’ investigations the Poema de Yusuf became a key-text in 
the discussion on the early history and general dating of Islamic 
Spanish literature at the end of the 19th century, and it attracted the 
attention of many scholars, among them Morf, Moreno, Nieto, and 
Schmitz”. In the early part of the 20th century, however, the 
learned world lost interest in Islamic Spanish literature, perhaps 
because the high expections cherished by some were not answered: 
no hidden treasures of Spanish literature, no Muslim Cervantes had 
been found. Between the beginning of the 20th century and the 
fifties some scattered articles appeared, such as those written by the 
American scholar Lincoln. Meanwhile the contrary tendencies 
found their way into many general works on Spanish literature, 
which almost invariably mention the alleged 14th-century Poema de 
Yusuf as the most outstanding example of Islamic Spanish literature. 
These tendencies were only to be brought together at the end of the 
fifties, after Cabanelas Rodriguez had pointed out that the man who 


7 Saavedra, Discurso, pp. 190-1. 

* Cf. Manzanares de Cirre, Arabistas espanoles, pp. 183-187. 

2 Marquez Villanueva, “El problema historiogrdfico de los Moriscos”, p. 84 ff, see also 
Drost, De Moriscos in de Publicaties van Staat en Kerk, pp. 240-7. 

% See the summary of previous opinions in: Menéndez Pidal, Poema de Yiucuf, pp. 9-14. 
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had translated the Qur’an into Spanish at the request of Juan de 
Segovia was Yca Gidelli. 

In his study The Literary Culture of The Moriscos 1492-1609. A 
Study based on the extant Manuscripts in Arabic and Aljamta 
Harvey formulated in 1958 the hypothesis that Yca Gidelli’s works 
played a crucial role in rendering Islamic Spanish literature accept- 
able to Mudejars. This hypothesis is based upon several lines of 
investigation, which deserve to be examined here in some detail, 
not only because the present thesis owes much to Harvey’s study, 
but also because it has become a work which exercises considerable 
influence, in spite of the fact that only small parts have been 
published. 

The first line of argument is codicological. Harvey arranges all 
Aljamiado MSS (Latin character MSS were not taken into consider- 
ation) known to him according to date. These are basically the MSS 
described by Saavedra, the collection which is nowadays housed at 
the C.S.I.C., Instituto de Filologia (described in the catalogue by 
Ribera and Asin), and additional MSS which had come to light 
since then. He relied basically upon the codicological data as far as 
they are given in these studies. The diagram which is the result of 
these datings (on p. 357b) contains implicit criticism of the datings 
put forward in earlier studies. This criticism is explicit only with 
respect to the early dating of the Poema de Yusuf on which Harvey 
remarks: 


Linguistic and metrical arguments can only provide us with a terminus a quo 
in such cases, never a terminus ante quem. The new factor which we would 
adduce in the dating of this and similar documents is simply comparison 
with the dating of other aljamiado mss. If the earliest [my italics, G.W.] 
aljamiado document that can be dated with certainty [my italics, G.W.] is 
Saa 80 (1474) and if the vast majority of aljamiado mss. extant are to be 
attributed to the 16th century, are we not therefore justified in considering 
as suspect any attribution to the 14th century? An attribution to the 14th 
century can only be accepted as unquestionably correct when other evidence 
can be produced that Spanish was written in Arabic characters at such an 
early date?!. 


The second line of argument is islamological and historical at the 
same time”: 


3! Harvey, Lit. Cult., pp. 334-5. 
32 Ibidem, pp. 273-4. 


Gerard Wiegers - 978-90-04-62423-8 
Downloaded from Brill.com 12/21/2023 07:36:00AM 


Via Wikimedia 


24 CHAPTER ONE 


Throughout the history of Islam in the Peninsula we hear of no Muslim who 
wrote in any other language than Arabic on Muslim matters until “Ise de 
Yebir .... ‘Ise de Yebir is the first Muslim to translate from Arabic to 
Spanish [viz. the Qur’an] and the first to compose in Spanish [viz. the 
Breviario Sunni]. We shall see that the influence of his work runs through 
aljamiado literature from the beginning to the end. We are, therefore, led 
to ask whether it is not possible that it was the work of this man which 
provided the spark which set off the movement for the production of Muslim 
books in the Romance vernacular. Once one man had demonstrated that it 
was possible to set down good Muslim doctrine in the language of the 
‘ayam, then others might follow in the path which he had marked out. The 
important thing was to establish the practice. Once established there could 
be little doubt that it would be accepted as a bid“a hasana, a laudable 
innovation. 


This hypothesis is clarified as follows: 


As we have already suggested, ... it seems probable that the translation 
made by the mudéjar muftt of Segovia “Ise de Yebir played an important 
part in rendering the translation of the Holy Text acceptable. We certainly 
know of the existence of no translation of the Quran by a Muslim which was 
available to Muslims in Spain before the time of don ‘Ise. It is clear from 
the study of the circumstances of this translation, made by Cabanelas, that 
when don ‘Ise went to Savoy to collaborate with Juan de Segovia he did not 
take with him a text of a Spanish Quran. The Spanish text was prepared in 
Savoy, and we note that the muftf was particularly anxious to take back 
home with him the new version, so that a second copy had to be made. It 
was therefore probably not a book which the mufti already possessed, and 
may well have been the first translation of the Quran known at this time’. 


In the third place, Harvey focuses attention on the strong influence 
of Yca’s Breviario Sunni, which is particularly noticeable in the 
works of three Moriscos. The first is the enigmatic “el Mancebo de 
Arévalo’, especially in the Breve Compendio de la santa ley y 
sunna™’, and the others are the Discurso de la luz of Muhammad 
Rabadan and a treatise by Mohanmad [sic] Devera”’. 


3 Ibidem, p. 308. 

4 Harvey, “El Mancebo de Arévalo y la literatura aljamiada”, passim. 

35. Muhammad Rabadan, Discurso de la Luz (of this text two MSS are extant: Paris, B.N. 
Esp. 256 (Saa 62) and London, B.M. Harley 7501). 
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Harvey’s hypothesis about the Qur’an translation was taken as a 
point of departure by Lépez-Morillas**. On the basis of a com- 
parative study of six Aljamiado commentaries on séra 79, she 
reaches the conclusion that the influence upon these commentaries 
of Yca Gidelli’s translation is noticeable’’. The results of this 
investigation will be dealt with below. 

Epalza deals with the birth of Islamic Spanish literature in several 
publications. In what is chronologically the first he described the 
problem as follows: 


. il y avait la résistance des lettrés de la Péninsule, comme ceux du 
Maghreb en général, 4 écrire dans une autre langue que |’arabe, langue 
religieuse et de culture unique a Al-Andalus. Méme 1’effort du fondateur 
du mouvement almohade, Ibn Toumart, et de son disciple Al-Baydaq, au 
XIle siécle, pour écrire des textes religieux ou historiques en berbére, 
n’eurent pas de suite. Je crois que ce fut l’exemple turc, au XIVe et XVe 
siécle, avec leur puissance en Méditerranée et la part de plus en plus 
grande que les Ottomans firent 4 la langue turque dans |’administration, ce 
qui fut décisif a Al-Andalus pour donner |’aval moral aux lettrés andalous 
qui étaient affrontés au probléme de propager la culture islamique (reli- 
gieuse, juridique, littéraire, médicale, etc.) 4 des populations musulmanes 
qui parlaient l’espagnol*®. 


In a recent study Epalza puts forward the hypothesis that Islamic 
Spanish literature came into being only after Yca Gidelli had 
translated the Qur’an’’. An argument which, according to Epalza, 
supports this hypothesis is that there are no Aljamiado MSS dated 
before 1462, the year of completion of the Breviario Sunni. Fur- 
thermore, Epalza supposes that the use of Spanish (instead of 
Arabic) as a means to convey Islamic concepts could only be 
discovered as a result of the cooperation of an ‘expert’ in the 
religious use of Castilian such as Juan de Segovia with a Mudejar 
authority such as Yca. This is explained as follows: 


... translating Islamic concepts from Arabic into Castilian by two persons, 
one of whom masters the Arabic language better than Castilian with respect 
to religious themes and who takes a conservative view of Islamic concepts 


% “Over twenty years have passed since it was first suggested that ‘Isa b. Jabir’s translation 


of 1456 might well have inspired all subsequent Morisco translations” (The Qur’dn in 
sixteenth-century Spain: Six Morisco Versions of Sara 79, p. 15). 

37 Ibidem, pp. 54-55. 

% Epalza, “L’identité onomastique et linguistique des morisques”, pp. 278-9. 

3° Epalza, “A modo de introduccién: El escritor Ybrahim Taybili y los escritores 
musulmanes aragoneses”, pp. 5-26, especially p. 10 ff. 
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... while the other has a better knowledge of the Castilian religious concepts 
and tends to christianise those concepts ... is a very profound and enriching 
intellectual exercise. Here, Ice de Gebir must have understood the possibil- 
ities offered by the Castilian language to express Islamic concepts”. 


Epalza also assumes that it was the conquest of Constantinople in 
1453 by the Turks which demonstrated the orthodoxy of non-Arabic 
Islamic literature written in Arabic characters, thus rendering 
possible the birth of Aljamiado literature: 


The Turks, champions of victorious Islam defeating the Christians, and their 
perfectly legitimate use of a non-Arabic language for their religious 
expression, -together, of course, with the Arabic of the learned classes and 
the religious authorities- completely legitimised the use of Castilian, above 
all when it was written in Arabic script for the Hispanic Muslims*!. 


He then continues his hypothesis on the origin of Islamic Spanish 
literature with a tentative chronology, which is not directly relevant 
to this chapter, but will be discussed in the course of my argu- 
ments. 

In his recent study Islamic Spain 1250 to 1500 Harvey once again 
devotes attention to the early history of Islamic Spanish literature. 
On the basis of new evidence he now distinguishes between the 
European and Islamic aspects of Yca’s role. With regard to the 
European context Yca’s role was to be compared with that of other 
translators of Holy Scriptures who played an essential part in the 
emergence of the vernacular as a cultural language in its own 
right**. With regard to the Islamic side he states that Yca Gidelli’s 
contribution appears to be crucial because (a) the influence of the 
Breviario Sunni is very strong, and (b) datable works before Yca 
written by Spanish Muslims in their own vernacular were extremely 


© Ibidem, p. 11 “(La experiencia de) traducir del drabe al castellano los conceptos 
islamicos, entre dos personas de las que una domina mis el drabe que el castellano en temas 
religiosos y esté en posicién conservadora de los conceptos islamicos ... y la otra que conoce 
més la terminologia religiosa castellana y tiende a cristianizar esos conceptos ... es un ejercicio 
intelectual muy profundo y enriquecedor. Ige de Gebir debid comprender aqui las posibilidades 
que ofrecia la lengua castellana para expresar los conceptos isl4micos ...”. 

“| Ibidem, 13, “Los turcos, campeones del Islam victorioso contra los cristianos, y su uso 
perfectamente legitimo de una lengua no-drabe para su expresi6n religiosa -junto al drabe de 
las clases cultas y de las autoridades religiosas, evidentemente- legitimaban enteramente el uso 
del castellano, sobre todo si se escribia en escritura drabe, para los musulmanes hispanicos”. 

“ Harvey, Islamic Spain, pp. 83-87. 
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rare if not non-existent”. In this study yet another hypothesis is 
introduced as well: namely that Yca’s translation of the Qur’an may 
have served as a model for all texts in aljamia: 


The influence of Ice de Gebir, and behind him of John of Segovia, is 
probably to be detected in the manner and technique of translating from 
Arabic which the Muslims of Spain continued to adopt for their scripture 
and holy books right up to the end.... The translations of Koranic texts 
which we find in use among Muslims of Spain in the period subsequent to 
this all, to some degree inject into Spanish features of the semitic morphol- 
ogy and syntax of the holy text. A new Arabized Spanish emerged as the 
literary language of the Muslims: ... aljamta™. 


From this survey the following conclusions can be drawn. First of 
all, it appears that there is a clear tendency to ascribe to Yca 
Gidelli a crucial role in the history of Islamic Spanish literature, but 
opinions differ with respect to the precise nature of his contribu- 
tion. The contents of these varying opinions appear to depend 
strongly on how the religious status of vernacular Islamic literature 
is judged. Epalza even observes resistance among Andalusian 
scholars to writing in a language other than Arabic, and assumes 2 
direct influence of the Turks on the origin of Islamic Spanish 
literature. 

In the second place, there is the problem of the influence of the 
translation of the Qur’an. Several authors assume that this transla- 
tion exercised considerable influence in 15th and 16th century 
Spain. 

In the third place it can be observed that the datings of Islamic 
Spanish MSS on codicological grounds (paper, ductus, etc.) which 
were established by Gayangos, Saavedra, Ribera, Asin and the 
other scholars who cooperated in the catalogue of the Almonacid 
collection® are taken into account in modern research in a rather 
ambivalent way. Sometimes they are accepted as a basis for 


* This is clarified on p. 86, note 5: “Whereas the generally accepted view has been that 
much of aljamiado literature is early, a survey of manuscripts which are susceptible to rigorous 
dating threw up only two or three dubious examples of mss written before 1462. This is 
certainly very far short of demonstrating that Ice created aljamia as a literary medium, but it 
does place his work in a different perspective. We have no evidence that the Mudejars wrote 
very much in Spanish in Arabic characters before his days”. 

“ Op. cit., p. 83. In the note Harvey refers to Lépez-Morillas’s “The Qur’an”, pp. 33-42, 
discussed below. 

4S Manuscritos arabes y aljamiados de la Biblioteca de la Junta. Madrid 1912. 
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hypotheses”. At other times they are refuted*’. In general it can 
be said that linguistic arguments tend to prevail over codicological 
arguments®. 

However, linguistic orthographic features do not provide a 
reliable method of dating. In this field a study was undertaken by 
Karp” in a linguistic investigation into the value of dated Aljamia- 
do MSS as evidence of the sound changes in Castilian. The MSS 
upon which Karp’s study is based are dated between 1429 and 1598 
and vary in length and character: fragments of works on figh, a 
travel route (to Italy) and fragments of paraenetic works. 

It appears that the linguistic orthographic features of these MSS 
were outspokenly conservative. A few examples may suffice. In 
written Castilian there was a gradual transformation from initial F 
to initial H. Aljamiado MS J 52 (dated 1598) shows 31.3% F- and 
69.7% to have H- ©. However, Madrid B.N. 5223 (dated 7 
Djumdda WI/ 22 August 1577), shows 100% to have H-. This 
indicates that linguistic orthographic features can hardly be used for 
the purpose of dating a particular MS. The problem is probably not 
only that the Mudejars and Moriscos wrote a more conservative 
Castilian than their countrymen, but that they may very often have 
respected the linguistic features of the -perhaps much older- texts 
they were copying. 

Fortunately, since the appearance of Briquet’s album and other 
collections, the analysis of watermarks has become a reliable 
method of dating MSS°', and although it is a pity that Briquet did 
not collect materials in Spain (with the result that his work is of 
less value for the study of Spanish MSS), it will be shown that the 
analysis of watermarks may be a very valuable tool also in dating 
Spanish MSS. 


“© Lit. Cult., p. 357b. 

“’ For example Lépez-Morillas, The Qur'an, pp. 20, 43; Epalza, “L’identité onomastique” , 
p. 277. 

“* For example Menéndez Pidal, Poema de Yucuf, pp. 11, 95-97; Lépez-Morillas, The 
Qur’an, pp. 40-46; pp. Hegyi, Cinco Leyendas, p. 11; Lit. Cult., pp. 334. 

* A study of the Language of Selected 15th and 16th century Aljamiado Manuscripts. 

% Ibidem, p. 31. 


5! See: Van der Horst, “The reliability of watermarks”, passim. 
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CHAPTER TWO 


THE EARLIEST TRACES 
OF ISLAMIC SPANISH LITERATURE IN AL-ANDALUS 


II.1. ORAL AND LITERARY USE OF THE ROMANCE VERNACULAR IN 
AL-ANDALUS AT THE TIME OF THE PARTY-KINGS AND THE ALMORAVIDS 


The fact that many Andalusian Muslims mastered Romance from 
the earliest times of Islam in Spain is attested in many sources. In 
the Ta 'rikh qudat Qurtuba (the history of the gadis of Cordoba) by 
the well-known chronicler al-Khushant (d. ca. 371/981)' many 
anecdotal examples, attributed to the 8th and 9th century, can be 
found of Andalusian Muslims speaking Romance. These examples 
seem to indicate that the Romance vernacular (called ‘adjami or 
sometimes /atiniyya in the sources) was not only spoken by the 
common people, but also by the educated elite’. The impression 
that indeed all strata of the Muslim population of al-Andalus spoke 
Romance is confirmed by the genealogical work of Ibn Hazm 
(384/994-456/1064), Diamharat ansab al-‘arab, in which an Arab 
tribe, the Banu Bali living north of Cordoba, is mentioned who, 
contrary to most other Arabs, did not master Romance very well, 
but only Arabic. According to Ibn Hazm the men and women of 


' On al-Khushani: EI’ s.v. [art. Ch. Pellat]. 

? A well-known anecdote attributed to the reign of the Umayyad emir ‘Abd al-Rahman II 
(206/822-238/852) deals with a pious and honourable inhabitant of Cordoba, Yanayr, who 
according to al-Khushani only spoke Romance (a‘djami al-lisan) (Ta’rikh, p. 55 / translation 
pp. 143-4). The story relates that the inhabitants of Cordoba had many complaints about their 
qadi. When the opinion of Yanayr in this matter was requested, he characterized the gddf in 
question by using a dimunitive of a Romance word (which is not quoted by al-Khushani). 
Yanayr’s opinion was transmitted to the emir, according to whom such a pious (sdlih) man 
would never have used it if were not the truth. As a result the gddi in question was dismissed. 
Anecdotes like this may be interpreted in two ways: (a) as historical facts and (b) as a mirror 
of the literary taste of the author and the public he was writing for, rather than historical 
examples. See on interpretation (b) below. 
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this tribe “are not well able to speak in Latin, but only in Ara- 
bic”?. 

In the bilingual Muslim community of al-Andalus events occurred 
such as those described in the following fatwd, given by the 
Malikite scholar Ibn Rushd al-Djadd (450/1059-520/1126). As gadi 
1-djamda in Cordoba from 511/1117 until 515/1121 Ibn Rushd 
was for some time the holder of the highest judicial office in 
Almoravid Spain‘. I translate as follows’: 


A written submission was made to him [sc. Ibn Rushd] -may God be pleased 
with him- [asking him] about a man of whom it had been testified that he 
had spoken in a bad manner about the Prophet -may God bless him and give 
him peace- and made other similar statements. The text of the question [is 
the following]: Your answer is requested -may God be pleased with you- 
about a man of whom evidence was brought forward that he had said that 
the Prophet -may God bless him and grant him peace- appeared through the 
opening from which the urine comes out. This statement of his was con- 
firmed in the presence of the provincial judge [hdakim]°, but he denied it, 
called the witnesses deceitful and said: “God forbid that I should [even] say 
such a thing”. One witness testified that he had said: “I [can] recite sarat 
Yusuf in Romance”’. One witness also testified that he had said: “May God 
curse the Arabic language, and him, who produced it®”, besides other 
similar confused statements, which he had heard from him, and which 
spread in his neighbourhood and village. All those who had testified against 
him said that the man who made this statement did not omit performing the 
prayers [salawat] and many of his deeds were actually good, except what 
they had heard and testified against him, as said before. Please, provide us 
with an answer, for which you shall be recompensed and thanked, if God 
so wishes. He answered to this in the following way: I have examined this 
question of yours and paid careful attention to it. With respect to the 
evidence given about this man who is weak in religion or has [even] placed 
himself outside the religious community of the Muslims concerning the 
statements he made about the Prophet, it is necessary that one should 


> “La yuhsinina al-kalam bi ’I-latiniyya lakin bi ’l-‘arabiyya faqat, nisa’uhum wa 
ridjaluhum”, Djamhara, p. 415, cf. Mu’nis, Fadjr al-Andalus, p. 377; Wasserstein, Rise, p. 
166 note 6. See for Ibn Hazm: EI? s.v. [art. R. Amaldez]. 

4 EP s.v. [art. J.D. Latham]; ‘Abbas, “Nawazil Ibn Rushd”, pp. 3-14. 

> The present translation is based on Ibn Rushd, Fatawd, pp. 1427-1429. The fatwd is also 
found in Mi‘ydr, vol. 2, pp. 352-53. The version transmitted by al-Wansharisi only deviates 
from the edition by al-Talili in the formulation of the introduction to the answer and the 
question. It has also been published by ‘Abbas, “Nawazil Ibn Rushd”, no. 31. 

6 Tyan, Histoire de l’organisation judiciaire en pays d’Islam, vol. 1, p. 156. 

7 “ana aqra’u Surat Yisuf bi’l-‘adjamiyya”. 

8 Ar. “wa alladhi akhradjaha”. It is not clear who is (are) meant here. The most likely 
interpretation is that the Arabs in general are meant. 
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interrogate the witnesses who have testified this against him, and inquire 
about the conversation which induced him to make these statements, for the 
answer to the problem depends on this. If it be determined beyond doubt 
that he wanted to express his aversion to him -may God bless him and grant 
him peace- and his rebellion against him and his contempt for his important 
position, and that he wished to dispute his place, while he cannot adduce a 
defence against the evidence that has been brought forward against him in 
this case, then it is necessary to put him to death. But if it cannot be 
established that he had anything else in mind than to advance the idea that 
he [the Prophet] is a human being and not an angel, a painful punishment 
is necessary, because he did not deem the Prophet -God bless him and grant 
him peace- to be too high to be spoken of in such a way. There was neither 
any necessity, nor was he forced. What you have mentioned with respect to 
what one witness had testified against him and which spread about him in 
his neighbourhood and his village implies he has to undergo a disciplinary 
punishment, if that [indeed] is proven to have been the case, God most high 
grants success! 


The fatwa describes how, after the case of this man was heard in 
a provincial court, the opinion of Ibn Rushd was sought, perhaps 
in his quality as mufti mushadwir or as a judge of appeal. Be that 
as it may, Ibn Rushd divides the accusations in two parts: (a) the 
allegation confirmed by several witnesses in the presence of the 
judge that the accused made dubious statements about the prophet 
Muhammad and (b) the allegations confirmed by one witness only. 
These are two, namely that this man had (1) recited surat Yusuf in 
Romance (it seems almost certain that this is the ‘adjami language 
in question) and (2) that he had made a very depreciating statement 
about the language of the Arabs. With respect to (b), 1 and 2, Ibn 
Rushd advices the gddi to administer a corporal punishment (a- 
dab'°) if it has been proven that he indeed made them. It is unfor- 
tunate that the actual text of the fatwd (which may well be a 
Summary only) does not tell us whether Ibn Rushd considered 
recitation of the Qur’an in ‘adjamiyya itself a transgression which 
had to be punished or whether the combination of statements (1) 
and (2) made the man liable for such a punishment. 

The opinion of the orthodox madhhabs in the matter of recitation 
of a translation of the Qur’an in prayer may be summarized as 
follows. At first Abu Hanifa (d. 150/767), allowed this uncondi- 


° In difficult cases the gddi usually seeks advice of a mufti, see Juynboll, Handleiding, p. 
313. 
10 See Dozy, Supplément, s.v. 
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tionally. His disciples Abi Yusuf (d. 182/798) and al-Shaybani (d. 
189/805) however made this permission to recite a translation 
conditional on the inability to recite it in Arabic'!. The latter 
opinion was to become the point of view of the Hanafite madhhab, 
whereas the other schools rejected this. Adducing evidence from the 
Qur’an itself they pointed out that the Qur’an was revealed in 
Arabic. According to a contemporary of Ibn Rushd, the Malikite 
scholar and qgddi of Seville Abi Bakr ibn al-‘Arabi (468/1076- 
543/1148'"), the contents of S. 41: 44 alone nullify the position of 
the Hanafite madhhab”*. 

But had this man really recited sarat Yusuf and if so, had he 
recited it during prayer? First of all, it should be pointed out that 
the imperfect tense of the verb (which is used here) may have a 
potential meaning, so that the statement “I recite surat Yusuf in 
Romance” could also be interpreted as mere boasting of this man 
that he was able to recite this séra in Romance. However, although 
the context is rather vague, there must have been people in early 
12th century Muslim Spain who in fact ‘recited’ religious texts in 
Romance. If that were not the case, then the whole discussion 
would be rather ridiculous. This interpretation therefore does not 
help us very much. 

It is very significant that the accused did not claim that he recited 
one of the suras which are daily recited during the saldt in 
Romance, but one which also, and perhaps even more frequently, 
was recited at various kinds of religious assemblies, 1.e. at occa- 
sions where recitation of the Qur’an is not prescibed by the Law. 
While this is a very relevant matter with respect to the problem of 
whether the actual si#ra was recited, such a distinction is not made 
by Ibn Rushd (one might suppose that it had served as a ‘miti- 
gating’ circumstance). It must therefore be deemed irrelevant with 
respect to the administration of justice. 

One might suppose that, if the accusation was false or inaccurate 
(after all, it will be remembered that only one witness testified that 
he made this statement), not the actual swira, but the Story of Yusuf 
was recited. We know that both versified and prose versions of the 


'! Tibawi, “Is the Qur’an translatable?”, p. 7. 

2 For him see EI’ s.v. [art. J. Robson]. 

'5 Apud Tibawi, “is the Qur’an translatable?”, p. 9. S. 41: 44 reads: “If we had made it 
a foreign Qur’an, they would have said: Why, are not its signs made distinct? What, foreign 
and Arabic?” 
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Hadith Yusuf circulated among the Mudejars, and it is possible that 
we are actually dealing with a very early version of that very 
text'*. In this respect we cannot exclude the possibility that the 
accused was a qgdass, a story-teller’’. We know that at this time 
qussGs were found in al-Andalus. Ibn “Abdun, a contemporary of 
Ibn Rushd, mentions them in his hisba-treatise’®. It is remarkable 
that, as far as we can tell, the story-tellers were not favourably 
looked upon in al-Andalus'’. Can our source be regarded as a 
witness of an early, perhaps ‘oral phase’ of Islamic Spanish litera- 
ture? It seems uncertain, but in any case we have here one of 
earliest references to a phenomenon familiar to it. 

For reasons set out below, it seems more likely that the combina- 
tion of both statements made the accused liable for punishment. The 
preference for Romance in the case of recitation (allegation b 1) 
coupled with the rejection of Arabic (allegation b 2) might indicate 
that some Andalusian Muslims held opinions which bear a resem- 
blance to the linguistic shu‘ibiyya of the Middle East'*. The 
existence of such opinions in al-Andalus is indeed confirmed by 
another fatwa by Ibn Rushd, which reads as follows’: 


A question was submitted to him [sc. Ibn Rushd] -may God be pleased with 
him- about someone who had said: “One does not need the language of the 
Arabs”. Is it necessary to take any measures with respect to this person or 
not? He answered -may God favour him-: This [man] is very ignorant. Let 
him reconsider his statement and let him show remorse for it, for not a 
single matter of religion and Islam can be [established] authentically without 
the language of the Arabs, because God, exalted be He, says: “In a clear 
Arabic tongue””’. Therefore the questioner said to him: “The person who 
made this statement is not ignorant [at all], but belongs to those, who study 
hadith and masa’il””!. [Having heard this] he said -may God support him-: 
Even so, it is an even graver stupidity on his part, thus one should tell him: 
“Repent, and deny it”. However, no measures should be taken against him, 


'4 See Klenk, La Leyenda de Yasuf, Menéndez Pidal, Poema de Yisuf. 

'S See on the gass EI’ s.v. [art. Ch. Pellat]. 

'© Arabic text, p. 25 / translation (= Séville Musulmane), p. 54. 

'7 See the afore-mentioned article of Pellat in EI’. 

'8 The observation that these opinions existed in Muslim Spain has not been made before. 
In the most important shu“abite source from Muslim Spain, the Risdla of Ibn Garcia dating 
from the 11th century, no indications of a linguistic challenge are found, see: Monroe, The 
shuabiyya in al-Andalus, pp. 14, 27. 

'9 Ibn Rushd, Fatawa, p. 545. This fatwa was earlier published by ‘Abbas: “Nawazil Ibn 
Rushd”, p. 57, no. 29. 

*” S. 26: 195. 

1 Literally: Questions, i.e.: fatwa literature. 
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unless it appears that this [opinion of his] sprang forth from his intention to 
damage the religion, or something similar, because in that case the imdm 
should punish him at his own discretion for having said this, because he has 
said a terrible thing. God grants [us] success in finding the nght way! 


The background of this discussion is the position of the Arabic 
language, which strongly depends on the position of the Qur’an. In 
order to place this discussion in perpective we will examine the 
earliest work on the usu al-fiqh, the famous Risdla fi usil al-figh 
by al-ShafiT (150/767-204/820), in which this problem is extensive- 
ly dealt with. The Risdla was the first attempt to formulate what 
Muslims mean when they speak about the sources of the figh in 
general and the Qur’an in particular. Al-Shafi’s work was to 
become an authoritative work on this subject. 

The starting point in al-Shafi‘i’s discussion is the relationship 
between Arabic and ‘adjami vocabulary in the Qur’an”. This 
problem is of great importance for the question whether the gram- 
matical rules to be applied are those of Arabic grammar alone or 
whether linguistic knowledge of other languages is indispensable as 
well. Al-Shafil first of all extols the merits of the Arabic language: 


Of all tongues, that of the Arabs is the richest and the most extensive in 
vocabulary. Do we know any man except a prophet who apprehended it all? 
However, no portion of it escapes everyone, so that there is always someone 
who knows it.... In like manner is [the knowledge concerning the] tongue 
of the Arabs by the elite [kKhdssa] and the common people: No part of it will 
be missed by all....”°. 


The statement that Arabic is of all languages “the richest and the 
most extensive in vocabulary” was later taken up in the formulation 
of the doctrine of fdjdz, the inimitability of the Qur’an in content 
and form‘. But al-ShafiT lived long before the formulation of that 
doctrine, and it will be seen that his ‘definition’ of the Qur’an is 
largely based on rational reasoning. What follows is a discussion of 
the problem whether the Qur’an contains non-Arabic words. AIl- 
Shafi7’s answer to this question is negative, proving the statement 


2 Al-Shafit, Risdla ft usal al-figh. Translation by Khadduri, IslamicJurisprudence. Shafi't’s 
Risdla. Khadduri transposes the discussion of the Arabic character of the Qur’an to a separate 
chapter (IV: on the book of God). In the citations of Khadduri’s translation I have substituted 
the word aya for communication. 

*% Translation Khadduri, pp. 88-9. 

* See EI’ s.v. [art. G.E. von Grunebaum]; Tibawi, “Is the Qur’an translatable?”, p. 11 ff. 
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that the Qur’an contains pure Arabic only with evidence from the 

Qur’an itself: 
Someone may ask: What is the proof that the book of God was [revealed] 
in a pure Arabic tongue, unmixed with others? [Shafi replied]: The proof 
is [to be found] in the Book of God [itself], for God said: We never sent 
any messenger save with the tongue of his people [S.14: 4]. But if someone 
says: [Each of] the messengers before Muhammad was sent to his own 
people, while Muhammad was sent to all mankind [t/a ’Il-nds kaffatan]. This 
may either mean that [Muhammad] was sent with the tongue of his people 
and that all others must learn his tongue -or whatever they can learn of it- 
or that Muhammad was sent with the tongues of all [mankind]. Is there any 
evidence that he was sent with the tongue of his own people rather than with 
foreign tongues? Shafi replied: Since tongues vary so much that different 
[people] cannot understand one another, some must adopt the language of 
the others. And preference must be given to the tongue which others adopt. 
The people who are fit to receive such a preference are those whose tongue 
is their Prophet’s tongue. /t is not permissible -but God knows best- for the 
people of his [sc. the Prophet’s] tongue to become the followers of peoples 
whose tongues are other than that [of the Prophet] even in a single letter; 
but rather all other tongues should follow his tongue, and all peoples of 
earlier religions should follow his religion [my italics, G.W.]. For God has 
declared this in more than one dya in His Book. He said: Verily it is the 
revelation of the Lord of the worlds, brought down by the Faithful Spirit, 
upon thy heart, that thou mayest be of those who warn, in a clear Arabic 
tongue [S. 26: 192-5]. And He said: Thus have We sent it down as an 
Arabic Law [S. 13: 37].... Shafi said: Thus [God] has given evidence in 
each of the [foregoing] dyas that His Book is in Arabic, and He confirmed 
this by His disavowal -glorified be His praise- of any other tongue than the 
Arabic in two further dyas of His Book. [God], the Blessed and Most High, 
said: We know well that they say: it is only a human being who teaches 
him; the tongue of him they hint at is foreign, but this is a clear Arabic 
tongue [S. 16: 103]. And He said: If we had made it a foreign Qur’4n, they 
would have said: Why are not its dyas made distinct? What, foreign and 
Arabic [S. 41: 44]. 


In this passage al-ShafiT, departing from the undoubtedly Arabic 
character of the Qur’an, reaches the conclusion that the Arabic 
language has to be ‘followed’ by other peoples. He then goes on to 
explain what he means by ‘followed’: 


Among those favours which [God] made His Prophet cognizant of, is what 
He said [to him]: It is assuredly a reminder to thee and thy people [S. 43: 
44]. Thus [God] has favoured the [Prophet’s] people by associating their 


** Op. cit., pp. 43-6, translation Khadduri, pp. 90-2. 
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name with His name in His Book. And He said: And warn thy clan, thy 
nearest kin [S. 26: 214]. And He said: In order that thou mayest warn the 
Mother of the Towns and those around it [S. 42: 7]. The Mother of the 
Towns is Makka, the city [of the Prophet] and of His people. Thus [God] 
mentioned them in His Book as a special [people] and included them among 
those who were warned as a whole, and decreed that they were to be 
warned in their Arabic tongue -the tongue of the [Prophet’s] people in par- 
ticular. It is obligatory upon every Muslim to learn the Arab tongue to the 
utmost of his power in order [to be able] to profess through it that “there 
is no God at all but God and Muhammad is His servant and Apostle,” and 
to recite in it [i.e. the Arabic tongue] the Book of God, and to utter in 
mentioning what is incumbent upon him, the takbir, the tasbih, the ta- 
shahhud and others. Whatever learning he gains of the language which God 
made to be the language of him [Muhammad], by whom He sealed His 
prophethood and by whom He revealed the last of His Books- is for his 
[man’s] welfare, just as it is his [duty] to learn [how] to pray and recite the 
dhikr in it, to visit the [Sacred] House and perform its duties, and to be a 
follower [in the performance] of the duties imposed upon him or recom- 
mended to him, [rather] than to be followed.... Calling the attention of the 
public to the fact that the Qur’an was revealed in the Arab tongue in 
particular is [a sincere piece] of advice to [all] Muslims”®. 


From this passage it clearly appears that al-Shafil is aware of the 
existence of non-Arabophone Muslims. Apparently the term 
‘follow’ is to be interpreted as the duty to learn as much Arabic as 
is needed to be able to carry out one’s religious obligations. This 
discussion left the position of the Arabic language in Muslim 
culture reasonably well defined. Being the language of the Qur’an, 
which is the first source of Islamic theology, law and ethics, and 
the vehicle of the fulfilment of the ritual obligations, it occupies a 
fundamental place in Muslim religious life’’. It is against this 
background that the fatwds in question should be interpreted. In the 
last-mentioned one, Ibn Rushd’s opinion that Arabic is necessary 
implies he was of the opinion that it can never be abolished as a 
literary language of the Islamic sciences. It is clear that by main- 
taining that Arabic is not necessary the accused person infringed the 
rules. In the first it was probably the combination of the derogatory 
remark about the Arabic language and the claim of having recited 
the Qur’an in Romance that made the accused liable for punish- 


6 Al-Shafii, Risdla, pp. 48-50, translation Khadduri, pp. 92-4. 

27 It is likely that for this reason the attempt of the linguistic shu’abiyya to prove that non- 
Arabic languages and Arabic were equal failed: the superiority of the latter had to be 
acknowledged (Richter Bernburg, “Linguistic Shu‘tbiya”, pp. 62-3). 
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ment. However, we cannot conclude from the Risdla or the fatwds 
discussed above that Muslim scholars rejected (Islamic) vernacular 
literature per se. Judging on the basis of these fatwds alone, one 
might even assume that both accused persons lived in a society in 
which a corpus of vernacular Islamic literature was already extant. 
But other evidence on literature and the literary languages in use in 
Muslim Spain does not confirm that assumption. The data on the 
Christians and Jews of al-Andalus seem to indicate that in the field 
of their literary cultures Arabization took place to a certain extent. 
A considerable part of the Christian literary legacy, including part 
of the scriptures, was translated from Latin into Arabic during the 
second half of the 9th century and the 10th century”. This indi- 
cates that among the Christian minority of al-Andalus learning in 
Arabic increased to the detriment of Latin learning. This process 
was accompanied by a process of Islamisation, which, according to 
Glick, reached its climax in the 10th century”. A process of 
Arabisation may be observed among the Jewish minority too”’. But 
a contrary tendency can be observed as well. 

In the second half of the 9th century the physician Ibn Djuldjul 
(332/943 -after 384/994)*' initiated the scholarly custom of offer- 
ing in medical writings Romance synonyms of medical terms in 
order to achieve a clearer explanation of the sort of medicine one 
had in mind. These Romance equivalents were given for the first 
time in his Tafsir anwad al-adwiya al-mufrada min kitab Diyusqiri- 
dis, written in 372/982. The custom of mentioning these Romance 
names was continued in the 11th century in works such as the Kitab 
al-Musta‘ini by the Jewish physician Ibn Biklarish (ca. 1100) and 
many others”. 

Other evidence of this tendency is the khardja, the final strophe 
(the simt or qufl) of the muwashshsah poem. It was Stern who 
discovered that these were sometimes written in Romance. The 
muwashshah and the zadjal form the typically Andalusian contribu- 


78 Van Koningsveld, The Latin-Arabic glossary of the Leiden University Library, pp. 44-60; 
idem, “La literatura cristiano-drabe de la Espafia medieval”, passim. 

”? Glick, Islamic and Christian Spain in the Middle Ages, pp. 33-35; but see Wasserstein, 
Rise, p. 226. 

* Peres, “Les elements ethniques de 1’Espagne musulmane et la langue arabe, au Ve/XlIe 
siécle”, passim; EI’ s.v. Judaeo-Arabic, III, Judaeo-Arabic literature [art. G. Vajda]. 

31 EJ*, s.v. [art. A. Dietrich]. 

32 EI’ s.v. [art. A. Dietrich], see also Simonet, Glosario, p. CXLII. 


Gerard Wiegers - 978-90-04-62423-8 
Downloaded from Brill.com 12/21/2023 07:36:00AM 


Via Wikimedia 


38 CHAPTER TWO 


tion to Arabic poetry, usually referred to as Hispano-Arabic 
strophic poetry. 

The difference between the zadjal and the muwashshah is that the 
former was written in Spanish Arabic, while the muwashshah was 
written in classical Arabic, and only the khardja in the vernacular, 
viz. Romance or Spanish Arabic (the dialect which in Muslim Spain 
came into being as a second vernacular). The muwashshah was 
invented in the 10th century by a poet from Cabra’. It reached its 
richest form in the early 11th century. The earliest extant examples 
of muwashshahat with Romance khardjas also date from this 
period**. The last poet known to have written muwashshahdat with 
Romance khardjas is Ibn Luyiin (1282-1349). It should be added 
that there were also Jewish muwashshah poets. The tendency 
described above can therefore not be identified with Muslim literary 
culture alone. 

Heger has remarked that the significance of the strophic poetry 
in Romance and Spanish Arabic is the “Schriftfahigkeit der volks- 
sprachlichen Dichtung”*’. If this view is accepted, one might 
argue that from a formal point of view these Romance strophes and 
Islamic Spanish literature are different stages of the process in 
which Spanish became a literary language of Islam. But a problem 
may be to what extent these muwashshahdt were put into writing. 
Ibn Khaldun tells us that the muwashshah poet Yahya b. Baqi (d. 
540/1145) “tore up” his poem during a gathering in Seville. From 
this it appears that he must have had his text on some sort of 
sheet’. However, al-Marrakushi (born 581/1185), a Muslim 
chronicler living in the period of the Almohads, refers to a certain 
restraint with regard to quoting them in codices’’. Referring to the 
art of composing muwashshahat he mentions the well-known poet 
Ibn Sana’ al-Mulk (c. 550/1155-608/1211)**, whom he had met in 
Marrakesh and says about him: 


He has practised many poetical styles, and excelled in the majority of these. 
With respect to the muwashshahdat he is the leading imdm and his method, 


33 Stern, Les chansons mozarabes, p. XVII. 

44 Cf. Stern, Les chansons mozarabes, no. 28, muwashshah by Ibn al-Mu‘allim, vizir of Al- 
Muttamid, ruler of Seville, and no. 32, muwashshah by Khumayt from Badajoz. 

35 Heger, “Die bisher verdffentlichten Hargas und ihre Deutungen”, p. 51. 

36 Apud Monroe, “The Tune or the Words? (Singing Hispano-Arabic strophic poetry)”, p. 
268, cf. Ibn Khaldiin, The Muqaddimah, vol. 3, pp. 442-3. 

37 EP? s.v. “Abd al-Wahid al-Marrakushi [art. E. Lévi-Provengal]. 

8 EI’ s.v. 
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which everyone tries to imitate, is the highest. He is the most skilled in the 
art of composing the muwashshahdat. If it had not been customary not to 
mention the muwashshahdat in bound books meant for eternity, I would have 
mentioned something of what I know by heart of his compositions>?. 


What were the reasons for this restraint? First of all, the back- 
ground may be different strands of objections felt by pious Muslims 
towards the muwashshah. Of these, the fact that a small part of 
some of these poems was in Romance must have been only a 
secondary consideration. Another factor may have been the distrust 
felt by some of fugahda’ towards music and perhaps a dislike of the 
morally lax atmosphere of some of the courts where the muwash- 
shahét flourished. Ibn Sana’ al-Mulk remarked on the rules accord- 
ing to which the khardja was composed that “it should be Hajajjian 
in regard to frivolity, Quzmanian in regard to the use of the 
vernacular, hot and burning, close to the language of the common 
people and the phraseology of thieves”, and: “the kharja is the 
spice (ibzar) of the muwashshah, its salt and sugar, its musk and 
amber™”. 

This last observation reminds us that the anecdotes in al-Khusha- 
ni’s History of the gadis of Cordoba reveal the same love for pun 
and the same earthly atmosphere: the themes of the khardjas were 
panegyrical, satyrical, obscene or amorous. For our study the 
problem of the original ‘Sitz im Leben’ of the Romance khardjas, 
still a much debated issue*', is irrelevant. What matters is that 
they were incorporated in Arabic poetry to be rendered during 
assemblies at Muslim courts. It can be concluded that the popularity 
of the genre reflects the taste of the Muslim population of al- 
Andalus. In this respect it should be pointed out that al-Marra- 
kushi’s report may not be representative of Andalusian customs and 
that there was possibly less hesitation about quoting these poems or 
including them in bound books than al-Marrakushi suggests. After 
all, he wrote his al-Mu‘djib in the East, probably in Baghdad, and 
might have had particular reasons (for example the demands of the 
person to whom he dedicated his work) not to quote muwashshahat 
in his work. 


% Al-Mu‘djib, p. 146; translation Huici de Miranda, p. 73, also mentioned in Stern, 
Hispano-Arabic strophic poetry, p. 4n. 5, p. 107. 

® Apud Stern, Hispano-Arabic strophic poetry, pp. 158-60 / translation p. 334. 

‘! See for example Rubiera, “La lengua romance de las jarchas (una jarcha en lengua 
occitana)”, pp. 319-29. 
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Conclusion 

In this section we have examined mainly evidence from the period 
of the Party-kingdoms and the Almoravids. It appears that Muslims 
made use of Romance in their scientific works and secular poetry 
in this period. We have also seen that some Muslims in al-Andalus 
even held what might be termed ‘linguistic shu‘dbi’ opinions. In 
spite of this it was not possible to assert with a sufficient degree of 
certainty that Islamic Spanish literature came into existence at that 
time, though it may well be argued that the first signs of its coming 
into being are detectable. 


II.2. ORAL AND LITERARY USE OF ROMANCE IN AL-ANDALUS DURING 
THE DOMINATION OF THE ALMOHADS AND THE TRANSITION TO 
MUDEIJAR ISLAM: THE SPANISH VERSIONS OF IBN TUMART’S MURSHIDA 


In the following two sections I will in the first place examine the 
use of the Berber language during the Almohad period (II.2.1.) and 
secondly (II.2.2.) the question whether the Almohad movement had 
any influence on the birth of Islamic Spanish literature. 


11.2.1. The use of the Berber language under the Almohads 


In the preaching of Ibn Tumart (ca. 471/1078-524/1130), the 
founder of the Almohad movement, the doctrine of the tawhid, the 
Unicity of God, played a crucial role*’. In one of his letters to the 
Almohad community Ibn Tumart described it as “the basis of your 
religion [asas dinikum], and whoever knows it will be as free from 
sin as on the day he was born and whoever dies with it will enter 
Paradise””. 

As the basis of Ibn Tumart’s spiritual reform (which we do not 
need to described here), he wrote an ‘agida entitled al-tawhid in the 
Berber language in order to propagate it among his fellow-tribes- 
men, the Masmiuda™. 


42 See on Ibn Tiimart: Nadjdjar, Al-Mahdt ibn Tamart, Bourouiba, Ibn Tumart; on the 
Almohad movement: Le Tourneau, Zhe Almohad movement. 

43 “Wa-man ta‘allamu tawhidahi kharadja min dhunibihi ka-yawm waladathu ummuhi fa-in 
mata ‘ala dhalika fa-huwa min ahl al-djanna”, Documents inédits, p. 5 / translation p. 7. The 
authenticity of this assertion is confirmed by other sources, such Ibn Abi Zar“, Qirtds, p. 177, 
translation Huici de Miranda, vol. 2, p. 352. 

“ Al-Marrakushi, al-Mu‘djib, p. 187. 
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According to the earliest sources Ibn Tumart only composed this 
work in Berber, and this is confirmed by the chronicler al-Marra- 
kushi in his Al-mu‘djib ft talkhis akhbadr al-Maghrib, finished in 
621/1224, and in the Qirtads, a work written shortly after 1326*. 

Ibn Khaldiin, however, reports that Ibn Tumart wrote two works 
in the Berber language: the Murshida® and the Tawhid*’, while 
the late 14th-century chronicle Al-hulal al-mawshiyya (probably 
completed in about 1381) mentions the most extensive use made of 
the Berber language. It tells us: 


the first thing he [Ibn Tumart] did to organise their lives [namely of his 
followers] was to write for them a book called al-tawhid in the Berber 
tongue which consisted of seven sections [ahzdb], [coinciding with] the 
number of days of the week. He ordered them to recite a hizb each day after 
the salat al-subh, after the recitation of the hizb of the Qur’an .... He also 
wrote a book called al-gawd‘id and another called al-imdna, both of which 
can be found among the people up to the present time; both [were written] 
in Arabic and Berber. He was the most eloquent [afsah] of mankind in the 
Berber and the Arab language. He delivered to them in the Berber tongue 
exhortations [al-mawd’iz] and examples [al-amthdal] and pointed out to them 
his intentions .... 


The seeming contradictions between these reports may be resolved 
if we take into consideration that the two Murshidas can be seen as 
summaries of the first ‘agida. The former were probably adressed 
to the common people. 

That the Berber language was also used to deliver khutbas 
follows from a report in the Qirtds, in which it is told that after the 
conquest of Fas the then khatib Abu Muhammad Mahd1 b. ‘Isa was 
suspended and Abu ’I-Hasan b. °‘Atiyya was appointed khatib in his 
place, because the latter mastered the Berber language. Moreover, 
the same source relates that the Almohads only appointed as khatib 
or imam those men who knew the tawhid in the Berber tongue*. 
Finally, the Berber language was used in figh as well. In the 
biography of Salim b. Salama al-Stsi al-Maghribi (d. 589/1193) it 


“* Qirtas, p. 177, translation Huici de Miranda, vol. 2, p. 352. See on the dating of this 
work: Beck, L’image d’Idris II, pp. 54 ff. 

“© Published by Goldziher, “Bekenntnissformeln” and Nadjdjar, Al-mahdi ibn Tamart, p. 
447 ff; translated into French by Massé, “La profession de foi”. 

“” Kitab al ‘ibar, vol. 1, p. 301 / translation De Slane, vol. 2, p. 168 (written between 
776/1375 and 788/1379); see also Goldziher, “Materialien”, pp. 70-1. 

* Qirtas, p. 62, translation Huici de Miranda, vol 1, pp. 137-8. 
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is remarked that he was able to read (gadiran ‘ald ada’) masG’il in 
the Berber language”. 

Goldziher considers this use of the Berber language to be an 
adaptation of orthodox Islam to the national demands of the Berbers 
which, to a certain extent, included liturgy as well®. In his study 
on Almohad literary culture Al-‘uliim wa ‘l-ddab wa ‘l-funiin ‘ala 
‘ahd al-muwahhidin, in which the above-mentioned sources are 
discussed, al-Maniuni observes that since the first addressees of Ibn 
Tumart’s message, the Berber tribe of the Masmiuda, did not know 
Arabic, this use was to be seen as a darura’'. By stressing the 
limited use of the Berber language al-Manuni adopts an ‘apologetic’ 
point of view, which is remarkable since there only seems to be one 
indication that the use of the Berber language was not favourably 
looked upon. That text occurs in reports about the Almohad caliph 
al-Ma’min ibn al-Mansur (1227-1232) which may be significant, 
for his reign marked a break with the Almohad doctrine and a 
return to the Malikite madhhab**. Ibn Khaldin pictures this caliph 
as learned in figh, and strongly opposed to Ibn Tumart. He forbade 
all innovations introduced by him, and forbade his being mentioned 
in the khutba and being called mahdi any longer. According to Ibn 
Khaldiin, al-Ma’min reproached Ibn Tumart for the introduction of 
several bid’as, including rectangular coins and the permission to 
perform the call to prayer in the Berber language”. If Ibn Khaldiin 
conveys al-Ma’miin’s point of view correctly, we must assume that 
Ibn Tiimart allowed the adhdn to be held in the Berber language, 
but it may be doubted whether he did picture the nature of Ibn 
Tumart’s bid‘a correctly. 

Al-Wansharisi mentions in the Mi‘yar as bid‘as introduced by Ibn 
Tumart the introduction of the words “asbaha wa-lillah al-hamd” 
and a “repetition of the call (to prayer)”. Indeed, a repetition of 
the call is much more likely than Ibn Khaldiin’s above-mentioned 
assumption, for if Ibn Tiimart had allowed the adhdn to be held in 
the Berber language he would in fact have allowed Arabic to be 
replaced in this important liturgical text. In this respect it is remark- 


® Ibn al-Abbar, Al-takmila li-kitab al-sila, vol. 2, no. 2,006; see on him also Ibn al-Qadi, 
Djadhwat al-iqtibas, p. 521. 

° “Materialien”, p. 71. 

51 Al-Maniini, Al-°ulam wa’l-adab wa’l-funin ‘ala ‘ahd al-muwahhidin, p. 154 ff. 

52 See on this episode Abun Nasr, A History of the Maghrib, p. 114. 

3 Tbn Khaldin, ‘/bar, vol. 1, p. 386, translation De Slane, vol. 2, p. 299. 

* Al-Wansharisi, Mi‘ydr, vol. 2, p. 465. 
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able that al-Wansharisi does not even mention the Berber language. 
It was not the use of the Berber language that was considered to be 
a bid’a, we must presume, but the fact that the call to prayer was 
repeated. 


1.2.2. The Spanish translations of Ibn Tiimart’s Murshida 


While we have no indications that any of the Berber versions of 
these Almohad doctrinal works survived, I have found clear 
evidence that one of the versions of the Murshida was translated at 
some time into Romance. Five Islamic Spanish MSS are said by 
Harvey to include a text called al-murshida’’. (1,2) Discurso de 
la Luz, the poem by Muhammad Rabadan: London, B.M., Harley 
3501 (Saa 68) and Paris, B.N. Esp. 259 (Morel Fatio 39, Saa 61) 
(in Spanish). 

(3) Madrid, R.A.H. V 8 (Saa 101), no. 2 and no. 3; described by 
Gayangos (?) as “one piece”; namely Oracidn llamada al-morxida 
and testimonio de la fe. Saavedra attributes the Aljamiado MS to 
the last third of the 16th century. 

(4) MS 1223 of the Bibliothéque Méjanes in Aix-en-Provence 
(dated on the fly-leaf to 1609), on f. 47r: al-murshida para las 
pascuas (in Aljamiado)*. 

(5) Paris B.N. Ar. 425, f. 27r-32v, which contains the Arabic text 
and interlinear Aljamiado translation of a text headed al-murshida 
para kada mafiana’’. This MS was partially translated by Silvestre 
de Sacy and published by Ben Jemia, although neither De Sacy nor 
Ben Jemia identified the text as the Almohad creed**. Moreover, 
an al-murshida is found in R.A.H. T 1 (Saa 75) (in Aljamiado), 
and as we will see below, we find the same text in Madrid, B.N. 
5252. 

I have not been able to find an al-murshida in (1) and (2), and 
was unable to see (3) and (4). The text quoted in (4) may be a dua’ 
of some sort. However, there can be no doubt that the almurshida 
para kada mafana in (5) must be identified as a translation of Ibn 
Tumart’s second Murshida. 


Harvey, Lit. Cult., p. 116. 
© MS described in Cantineau, “Lettre”, pp. 1-5. 
°’ For a description: Saa 59, 3. The MS is used in Lépez-Morillas, The Qur’dn, see 
especially p. 19 where additional observations on the MS can be found. Lépez-Morillas 
supposes on linguistic evidence that the MS dates from the 16th century (ibidem, pp. 44-5). 
8 De Sacy, “Manuscrits”; Ben Jemia, “Almursida [sic]”. 
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The discovery that this text existed in a Spanish translation raises 
several questions. We have seen that the Murshida occupied an 
important place in Almohad religious life, and that it was read and 
written not only in Arabic but also in the Berber language. The 
MSS that I have been able to study are of no great help in establish- 
ing when this text was translated. Paris, B.N. Ar. 425, as appears 
from the watermarks, dates from the 16th century’. The same 
seems to hold true for the other MSS. In spite of this there are 
several reasons to assume that the earliest translation took place in 
the 13th century. 

It is known that the ‘agidas of Ibn Tumart circulated in Christian 
Spain in the early 13th century. D’Alverny and Vajda point out that 
they were translated into Latin by Mark of Toledo in about 1213”. 
Mark translated these ‘agidas after he had completed a Latin 
translation of the Qur’an in 606/1209-10, under the patronage of 
the archbishop of Toledo Rodrigo Jiménez and archdeacon Magister 
Mauritius. He felt that it was necessary for the Qur’an to be 
clarified for the benefit of Christian theologians who might study 
it in the future, and for this reason translated these ‘aqidas, of 
which he states that they were widely read in “that part of the 
Islamic empire which belonged to the Carthago of Dido” (present- 
day Tunisia®’). It seems to follow that by translating them Mark 
hoped to give a fair representation of Muslim thought. D’Alverny 
assumes that Mark may have had ‘inside information’ about the 
significance of these works”. 

The text of the second Murshida (there are two) which Mark 
translated is a shorter version, which does not contain an account 
of the eschatological events as in the version published by Gold- 
ziher®. Paris, B.N. Ar. 425 coincides with the shorter version of 


° Watermark sphére, see Briquet, Filigranes, no. 13,955 - no. 14,072 (1548-1600). 

© D’Alverny and Vajda, “Marc de Toléde”, pp. 281-2; see als; D’Alverny, “Marc de 
Toléde”, passim. 

61 The Almohad doctrine was still alive in Hafsid Tunisia until the beginning of the 14th 
century (Le Tourneau, “Sur la disparition de la doctrine almohade”, p. 198). 

® D’Alverny, “Marc de Toléde”, p. 43. 

® On the basis of De Sacy’s description one might conclude that it was the longer version 
(reproduced in Goldziher, “Bekenntnissformeln”) which was translated into Romance, but de 
Sacy’s assessment is probably based upon a wrong interpretation of the text, for the Murshida 
is followed by a dufa’, headed by the words “esto debe dezir kada per*sona ku”ando amaneze” 
on f. 32v (this is an invocation said when getting up in the morning, see: Ibn Abs Zayd, 
Risdla, p. 315; Breviario Sunni (N 1), f. 631; edition, p. 400), and on f 34v by another creed 
in Arabic with Aljamiado interlinear translation, which will be discussed below. Apparently 
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Mark, but textual differences indicate that there is no connection 
between them. This does not imply that there is no connection 
between the Romance translation and the Latin one as such. It is 
well known that in the process of translation from Arabic into 
Latin, Romance was used as an oral and later also written inter- 
mediary language, and it is conceivable that Mark based his Latin 
version on one of the Islamic Spanish translations, although this last 
hypothesis can at present not be verified. Moreover, it is plausible 
that these texts were translated into Spanish at a very early stage 
since we know that such ample use was made of the Berber lan- 
guage. The examples mentioned in the previous paragraph strongly 
indicate that the early Almohad conquests in Morocco were coupled 
with a policy to propagate the use of the vernacular. We do not 
know whether the Almohads followed the same sort of cultural 
policy in Spain. If such a policy indeed existed, it seems likely that 
instead of the Berber language the use of Spanish should be propa- 
gated among the Hispanophone Muslims in the Northern parts of 
Spain. The stage in which the translation took place may be 
characterized as the transition to Mudejar Islam, for as yet it 
remains uncertain whether the doctrinal text was translated in 
Muslim or Christian territory”. 

Since it appears that the Murshida enjoyed some currency among 
the Mudeyjars it seems likely that many of them once were adherents 
of the Almohad doctrine. As was seen above, in Almohad times the 
‘aqidas were to be read after the saldat al-subh, viz. after the light 
of the new day can be seen and before daybreak. The indication al- 
murshida para kada mafiana in Paris, B.N. Ar. 425 suggests the 
same instruction. The presence of believers of the Almohad persua- 
sion must have had important consequences in Mudejar society, 
which we do not know of owing to a lack of sources”. 


De Sacy assumed that these two other texts were part of the Murshida. 

* It will be remembered that upon the conquest of Seville a member of the family of “Abd 
al-Mu’min was appointed head of the Mudejars. The same happened in Valencia, where 
Almohad gouvernors accepted leading positions in Mudejar Islam, see Burns, Islam under the 
Crusaders, pp. 32-37; idem, “Principe Almohade”. 

® One might speculate on whether the migration of Muslims to the northern parts of Castile 
from the end of the 12th century onwards was due to a suppression of the Almohad doctrine 
in the Maghrib. It is well-known that the early Almohads considered the djihdd against the 
Almoravids to be much more important than the djihdd against the Christians (Bourouiba, [bn 
Tumart, p. 97). Did this doctrine induce later adherents to choose emigration to Christian 
territory? On this as yet unexplained migration see: Ladero Quesada, “Los Mudéjares de 
Castilla en la Baja Edad media”, p. 354. 
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Conclusion 

From the sources we have examined above it does not appear that 
Maghribi scholars reproved the use of the vernacular. We have 
speculated on whether there is a connection between the origins of 
Islamic Spanish literature and the Almohad use of the vernacular. 
Evidence at present available does not allow us to say more than 
that this may have been one of the factors in the complex process 
that was the birth of Islamic Spanish literature. 

Let us turn to vernacular literature. If, as has been argued, there 
were no objections of a religious nature against it we may go on to 
ask whether there were any circumstances which might positively 
have favoured such a development. An important factor seems to 
have been the drive to spread Islam among non-Arabic speaking 
people. We have seen that this was one of the motives for the use 
of the Berber language in the Almohad movement. Schimmel 
argues that Sufism was also a force in the birth of vernacular 
literature. According to her the Sufi leaders had to take resort to 
vernaculars to be able to address their simple disciples, thereby 
enriching these vernaculars to such an extent, that these became a 
suitable literary medium for non-mystical writers”. 

Finally, it seems likely that the existence of vernacular literature 
among indigenous populations before the arrival of Islam to their 
territories considerably facilitate the birth of Islamic vernacular 
literature. This was not the case in al-Andalus, for written literature 
in Romance did not yet exist in the 10th century. 


6 Schimmel, Mystische Dimensionen des Islam, p. 59. Schimmel only mentions examples 
from the Middle East and India. 
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CHAPTER THREE 


THE USE OF ROMANCE AS A MEDIUM OF WRITTEN 
EXPRESSION AMONG THE MUDEJARS UNTIL 1456 


III.1. INTRODUCTION 


In this chapter the reader will find a survey of Mudejar literary 
culture in Spanish which came into existence before 1456, the year 
in which Yca translated the Qur’an into Spanish. The sources which 
will be discussed are of a very diverse nature and in order to 
present them systematically this chapter has been divided into three 
sections. The first section deals with the involvement of Mudejars 
in the transmission of learning. In the second section Islamic 
Spanish texts which were meant to be read by Christians are 
studied. These can be divided into legal codes and religious works 
of a literary character. Finally, Islamic Spanish texts meant for 
‘internal’ use by the Mudejar community are studied. 


III.2. THE INVOLVEMENT OF THE MUDEJARS 
IN THE TRANSMISSION OF LEARNING 


Many pages have been devoted to the transmission of learning from 
the Arab world to medieval Europe. I will limit myself here to a 
discussion of those points which are of direct interest for our 
subject. 

It is generally assumed that the process of diffusion of Arabic 
learning in the West was the result of a form of cooperation 
between Muslims, Jews and Christians. As far as we know, the 
process took mainly place in Sicily and Christian Spain, regions 
which attracted scholars from all over Europe who came to study 
and translate works of learning from Arabic into Latin’. In Chris- 


' From the hisba treatise by a Muslim inhabitant of Seville, Muhammad b. Ahmad Ibn 
‘Abdiin, who lived in the second half of the 11th/ beginning of the 12th century, it appears that 
Jews and Christians also travelled to ddr al-islam in order to purchase books, see Séville 
musulmane, p. 128; on Ibn °Abdin: EI’ s.v. [art. F. Gabrieli]. 
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tian Spain, Romance was used as the ‘instrumentary’, ‘oral’, 
intermediary language until the 13th century. It was the language 
mastered by all parties involved in the process. This changed in the 
13th century, in particular during the reign of Alfonso el Sabio 
(1252-1287). From that time onwards the Romance versions were 
written down as well’. Under the patronage of Alfonso a huge 
corpus of Spanish works came into existence, including not only 
translations but also many fresh compilations, such as the Crénica 
de Espafia, the Cantigas de Santa Maria etc. 

In the following pages we will examine to what extent Mudejars 
may have been involved in this process. Little has been written on 
this particular issue. Fortunately, two recent publications have 
examined the contribution of the distinctive religious groups in 
Christian Spain. The first, by Gil, examines the role of the Jews in 
the so-called Escuela de traductores de Toledo’. The second study, 
by Van Koningsveld, is a comparison of the Andalusian-Arabic 
MSS circulating among the three religious minorities in Christian 
Spain: the Jews, the Mozarabs and the Mudejars*. This study 
yielded important results, to which we will turn in Chapter Six. It 
appears that the Arabic MSS circulating among the Mudejars were 
for the greater part connected with religion (i.e. Islam), whereas the 
MSS copied, or possessed, by Jews were mainly of a scientific and 
a philosophical nature. From this Van Koningsveld concludes that 
the Jews played a key-role in the transmission of Arabic learning 
to the West’. But this does not imply that Mudejars were not 
involved at all. 

It is very interesting to notice that several MSS circulating among 
the Jews were copied by Muslim scribes®. However, the evidence 
of the colophons of these MSS shows that these scribes were not 
Mudejars, but prisoners of war or perhaps even slaves. The same 
may be the case with many other ‘Saracens’ referred to in the 
sources. Let us take Hermannus Teutonicus, to whom several 
translations in Latin and Romance are attributed. He worked in 
Toledo between 1240 and 1256, in the service of Manfred (d. 


2 Menéndez Pidal, “Cémo trabajaron las escuelas alfonsies”, p. 366. 

3 Gil, La Escuela de Traductores. 

* Van Koningsveld, “Andalusian-Arabic Manuscripts”; idem, “Supplementary Notes”. 

> Van Koningsveld, “Andalusian-Arabic Manuscripts”, p. 31. 

Van Koningsveld, “Andalusian-Arabic Manuscripts”, pp. 89-90, appendix no. 73 (cf. 
idem, “Supplementary Notes”, appendix XVII), no. 98 and no. 105. 


a 
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1266)’, the son of king Frederic II of Sicily between 1258 and 
1266°, and, upon his return to Spain in 1266 became bishop of 
Astorga’. About his knowledge of Arabic Roger Bacon remarked: 
“He did not know Arabic well, as he admitted himself, because he 
was an assistant in these translations rather than a translator, for he 
had with him in Spain Saracens who played an important role in his 
translations”’®. Equally uncertain is the evidence about a certain 
Muhammad who allegedly contributed, though much earlier, to the 
Cluniac translation of the Qur’dn (1143)". Again it cannot be 
ascertained whether Muhammad was a Mudejar. Much more 
conclusive is the evidence found about the activities of Muhammad 
al-Riquti (fl. ca. 1250) and Ibn Andaras (d. 674/1275-6). 
Muhammad al-Riqiti was a Muslim scholar who taught for some 
time in the service of Alfonso X el Sabio’’, although apart from 
this not much is known about him. There are only two sources of 
information, the Muslim chroniclers Ibn al-Khatib (713/1313- 


7 With respect to Manfred as a patron of the diffusion of Muslim learning in the West we 
have the valuable report of the Muslim scholar Ibn Wasil in his Mufarridj al-kurab ft akhbar 
Bani Ayyab, vol. 4, pp. 248-9. Ibn Wasil (see on him EI’ s.v. [art. Gamal el Din el-Shayyal]) 
visited Italy in 1261 and met Manfred several times. He writes about Manfred’s scientific 
interest and says that he had founded a ‘house of learning’ (bayt ‘ilm) in the city of Lucera, 
in which all sorts of theoretical sciences (‘ulam nazariyya) were studied. Ibn Wasil in 
particular mentions the presence of Muslims from Sicily in the city of Lucera, and says that 
they were allowed to practise their faith; the salat al-djum‘a was held there, and the shidar [sic] 
al-islam [i.e. the ritual marks of Islam], were made visible [viz. in public life]. Ion Wasil 
clearly connects the presence of these Muslims with the founding of the ‘House of Learning’. 
In view of the family ties between the royal families of Sicily and Castile one wonders whether 
there may have been some sort of connection between their respective cultural policies. Be that 
as it may, the case of Hermannus, but also of several other translators, such as the well-known 
Michaelus Scotus (see Gil, La Escuela, p. 53 ff.), indicate that some Christian translators 
worked both in Sicily and Spain and connected the activities in both countries. 

8 LM s.v. Friedrich (no. 2). 

® See on him Gil, La Escuela, p. 55. 

a Lucquet, “Hernan |’Allemand”, p. 416, “Nec Arabicum bene scivit, ut confessus est, 
quia magis adiutor fuit translationum quam translator; qui Sarascenos tenuit secum in Hispania, 
qui fuerunt in suis translationibus principales”, cf. Gil, La Escuela, p. 55. 

'' D’Alverny, “Deux traductions latines du Coran”, p. 71: “Enfin, Pierre le Vénérable 
réussit 4 recruter un Sarrazin répondant au nom peu distinctif de Mohammed pour ‘garantir 
la fidelité’ des traductions. La personalité de ce dernier acolyte est restée dans |’ombre, pour 
des raisons de prudence qu’il est facile 4 diviner”, and, in the same article, p. 77: “Le Coran 
est la piéce de résistance, et il est probable que c’est pour le Livre saint des Musulmans, 
d’interprétation particuliérement difficile, que furent requis les services du Sarrazin Mahomet”, 
cf. ibidem, p. 85. 

'2 Ferndndez y Gonzdlez, Estado, p. 100; Martinez Ripoll, “Aportaciones a la vida 
cultural”, p. 36, Choraéo Lavajo, “Tiinis e o primeiro studium arabicum”, p. 239; Van 


Koningsveld, “Andalusian-Arabic manuscripts”, pp. 81-2. 
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776/1375) and al-Maqqari (ca. 986/1577-1041/1632). Unfortunately 

the latter is completely dependent on the former. Ibn al-Khatib’s 

report reads as follows: 
Muhammad ibn Ahmad al-Riquti al-Mursi .... He was outstandingly 
eminent in his knowledge of the ancient arts: logic, mathematics, arithmetic, 
music and medicine. He was a philosopher and an expert physician, a sign 
of God in the knowledge of languages. He taught the nations in their own 
languages [my italics] the arts they wished to learn .... The Tyrant-King of 
the Christians knew (the rank) to which he was entitled (because of his 
scholarship), after he had conquered Murcia. Thus he built for him a 
madrasa in which he could teach the Muslims, Christians and Jews and 
(where) he continued to be held in esteem by him (i.e. the King)'?. 


Ibn al-Khatib moreover writes that al-Riquti had contact with the 
King, who apparently once hinted at the favourable consequences 
which might ensue if only he were to convert to Christianity. Ibn 
al-Khatib mentions his unease and how al-Riquti, at the instigation 
of the second Nasrid Sultan (viz. Muhammad II al-Fagith, reigned 
671/1272-701/1302), emigrated to Granada, where he was held in 
high esteem until he died’. 

There are two major points of interest in this report: (a) the 
nature of this madrasa and (b) the use of Romance by a Mudejar 
involved in the transmission of learning. On the subject of (a) 
several theories have been advanced. These are all based upon the 
assumption that the madrasa was in the city of Murcia. This, 
however, does not necessarily follow from Ibn al-Khatib’s report. 
It only seems certain that the Christian king, undoubtedly the future 
Alfonso X (he was not yet king at the time), enabled al-Riquti to 
teach Muslims, Christians and Jews after the conquest of Murcia in 
1243. From this it does indeed follow (see (b) mentioned above) 
that Romance, being the language understood by all religious 
groups, was an important element in his teaching. The nature of al- 
Riqiti’s teaching, in addition to the fact that he seems to have been 
a central figure, makes it hard to believe that madrasa is the correct 
designation for the institution referred to by Ibn al-Khatib. In an 
ordinary madrasa usually more than one teacher is active, and 
particularly the traditional sciences (al-‘uluim al-nagliyya, i.e. those 


'3- Ibn al-Khatib, Al-Ihata ft akhbar Gharnata, vol. 3, pp. 67-8. I quote the translation of 
Van Koningsveld, “Andalusian-Arabic Manuscripts”, pp. 81. 
'4 Van Koningsveld, “Andalusian-Arabic Manuscripts”, pp. 81-2. 
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sciences connected with religion) were taught’’. For this reason 
various explanations have been sought for the use of the term. 
Several authors associate it hypothetically with the Studium Lingua- 
rum of the Dominicans founded with the support of the Castilian 
and Aragonese kings in the city of Murcia’®. As we have seen 
above, it was only after the suppression of the general revolt of the 
Mudejars that the Aragonese king entered Murcia. For that reason 
the foundation of that Studium must be dated after 1266. A passage 
in a work of the Muslim scholar and then inhabitant of Murcia, Ibn 
Rashiq (d. after 674/1274-5), is about polemics between the 
Mudejars and several monks who had come to Murcia in order to 
devote themselves to Arabic studies, both scientific and religious, 
and to “attract weak minds“'’. De la Granja argues that Ibn Ra- 
shiq’s report should not be dated much later than 1243'*. Although 
his arguments are not very strong, his dating in the period before 
1264 is later confirmed by Martinez Ripoll, who found evidence 
that a Dominican convent indeed existed in Murcia as early as 
1253”. From this it appears that some members of the Dominican 
order were already present in the city before the revolt of 1264”. 
Therefore the madrasa cannot be identified with the Dominican 
Studium Linguarum which, as I said before, was founded in the city 
after 1266. In view of the strong accent on the involvement of the 
Castilian king in the activities of al-Riquti it also seems unlikely 
that the small Dominican convent in Murcia is to be identified with 
the madrasa. In view of the above, the question of the background 
of Ibn al-Khatib’s remark cannot be explained satisfactorily if we 
assume that the madrasa he speaks of was indeed in the city of 
Murcia. 

An answer can be found, however, if we assume that Ibn al- 
Khatib was referring to events that took place in Seville. First of 
all, if the institution referred to as a madrasa was in Seville, it may 


'S El? s.v. madrasa [several authors], cf. Van Koningsveld, “Andalusian-Arabic Manu- 
scripts”, p. 82. 

'© De la Granja, “Una polémica”, p. 59; Chorio Lavajo, “Tiinis e 0 primeiro studium 
arabicum”, p. 239; Van Koningsveld, “Andalusian-Arabic Manuscripts”, pp. 81-2. 

'7 Mi‘ydr, vol. 11, p. 155 / translations in De la Granja, “Una polémica”, p. 67 ff., Van 
Koningsveld, “Andalusian-Arabic Manuscripts”, p. 82. 

'8 “Una polémica”, p. 57. 

'9 “Aportaciones a la vida cultural”, pp. 38-9. The author based himself on the Manuel J. 
de Medrano’s Historia de la Orden de Prédicadores (1727). According to Martinez Ripoll 
Medrano referred to original documents of this convent, which are no longer extant today. 

® Chorao Lavajo, “Tunis e o primeiro studium arabicum” , does not mention this convent. 
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have been identical with the Estudio general founded in that city by 
Alfonso in 1254. Not much is known about the Estudio, but from 
a royal document it appears that the study of Arabic and Latin was 
to occupy a central place. It was recognized as a studium generale, 
the current term for a university, by Pope Alexander IV in 1260”. 
Four months before the afore-mentioned foundation Alfonso wrote 
a letter to the future bishop of Seville asking permission to use 
some former mosques “as lodgings for the physicians who came 
from elsewhere, in order to have them nearby and so that they 
could teach in them””. Since there are only minor differences 
between the functional and architectural aspects of a mosque and a 
madrasa, this assertion provides a plausible explanation for Ibn al- 
Khatib’s use of the word madrasa. It would follow that it is more 
likely that al-Riquti taught in a secular milieu rather than in a 
Dominican Studium. 

It is remarkable, moreover, that several Arabic MSS of Mudejar 
provenance were written in Seville shortly after the conquest of the 
city. The contents of these MSS differ from those of the over- 
whelming majority of the MSS copied by Mudejars. Unlike the 
majority which, as Van Koningsveld points out, deal with religion, 
these MSS deal with the ‘ulam ‘aqliyya, the rational sciences. The 
MSS in question are Rome, Bibliotheca apostolica Vaticana, no. 
291, dated 27 Ramadan 691 (= 1292) or 671 (= 1273), compris- 
ing al-Ghazali’s TahGfut al-faldsifa, Ton Rushd’s TahGfut al-tahéfut 
and two works related to the afore-mentioned ones by Ibn al-Ashqar 


71 In the real carta, dated Burgos, 28 December 1254, it is stated: “...por grand sabor que 
e de fazer bien e merced, e levar adelante a la noble cibdat de Seuilla, e enrriquecerla e 
ennoblecer mas ... otorgo que haya hi estudio e escuelas generales de latin e arabigo”, in: 
MHE, vol. 1, p. 54; see also Ballesteros y Beretta, Sevilla en el siglo XIII, p. 205 ff. Ajo y 
Sainz de Zuniga, Historia de las universidades hispdanicas, p. 205. Niederehe, Alfonso X el 
sabio y la lingiiistica de su tiempo, pp. 130-1, points out that it is remarkable that in the 
aforesaid passage only the study of Latin and Arabic is mentioned, whereas the traditional arts 
(artes liberales) are omitted. 

* Vargas Ponce, Elogio del rey Don Alfonso el Sabio, pp. 70-1, “Una escritura, que 
conserva la Santa Iglesia Hispalense de 25 de Agosto de 1254, dice, que pidié el Rey al 
Arzobispo y Cabildo unas Mezquitas de las que les habia dado en el repartimiento para morada 
de los Fisicos, que vinieron de allende, é para tenerlos mAs cerca, é que en ellas fagan la su 
ensefianza 4 los que hemos mandado que nos lo ensefien por el su gran saber, ca por eso los 
hemos ende traido”, cf. Menéndez Pidal, “Cémo trabajaron la escuelas alfonsies”, p. 367. 
Fisico is the Spanish equivalent of Ar. al-hakim, a Spanish calque of this word being alfaquim. 
Jewish alfaquims were often used as interpreters in the service of Aragonese kings, see: 
Romano, “Judios escribanos y trujamanes de arabe en la corona de Arag6n (reinados de Jaime 
I a Jaime II)”, passim. 
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(no copyist is mentioned)”, Escorial, Cod. Ar. 612, dated Dhi ’I- 
hidjdja 667/ Era 1307 (= 1269), a madjmiéa of philosophical and 
scientific texts, copied by a Muslim scribe. 

These MSS seem to indicate, first of all, that some Muslims in 
Christian Spain were involved in the Alfonsine translations, 
although perhaps only as copyists, and secondly, that this activity 
was concentrated in Seville (there are no MSS from Murcia in the 
list of Van Koningsveld). This is, of course, different from saying 
that there was no such activity in Murcia at all”. 

A Muslim scholar who stayed as a Mudejar in Murcia for some 
time was Ibn Andaras. In a bio-bibliographical work by al-Ghubrini 
(b. 644/1246) the following is reported of him”. His name was 
Abu ’l-Qasim Muhammad b. Ahmad b. Muhammad al-Umawit, 
known as Ibn Andaras. He was a faqih and a hakim (physician) 
born in Murcia (min ahl Mursiya), who emigrated to Bidjaya (in 
North Africa) between 650-1252/3 and 660/1261-2% and went to 
the court in Tunis at the invitation of the Hafsid caliph al-Mustan- 
sir (1249-1277), where he died in 674/1275-6. He had a son, Yusuf 
b. Andaras (d. 729/1329), who also exercised the medical profes- 
sion’. Ibn Maryam mentions a certain Ibn Andaras, probably to 
be identified as Yusuf, as one of the teachers of the well-known 
mufti Ton ‘Arafa**. From al-Ghubrini’s information it can be 
deduced that Ibn Andaras emigrated to Tunisia at least ten years 
after the conquest by the Christians of Murcia in 1243, and it is 
therefore almost certain that he lived as a Mudejar for some time. 
Ibn Andaras taught medicine, wrote a poem in the radjaz-metre on 
medication which he completed in Bidjaya and became one of the 
most famous court physicians”. He also devoted himself to the 
study of Arabic and theology. 


* Van Koningsveld, “Andalusian-Arabic Manuscripts”, Appendix I, no. 57, cf. Levi della 
Vida, “Manoscritti Arabi di Origine Spagnola nella Biblioteca Vaticana”, pp. 136-8. Escorial, 
Cod. Ar. 849 containing Galen, Ff ‘l-quwé al-tabfiyya, dated 9 October Era 1318 (= 1280) 
was also copied in Seville (no. 99 of the list of Van Koningsveld). It is not certain that this last 
MS circulated among the Mudgjars. 

** See for example Torres Fontes, “La cultura murgetana”, passim. 

*° *Unwan al-diraya fiman ‘urifa min al-‘ulama’ fi al-mi’a al-sdbiya bi-Bidjaya, pp. 75-6. 
On Abii ’1-"Abbas Ahmad b. ‘Abd Allah al-Ghubrini: EI’ s.v. (1) [art J.F.P. Hopkins]. 

% “fi ‘ushr al-sittin wa sittimi’a”. 

27 For him: Ibn Farhiin, Dibddj, p. 360. 

8 Al-bustan ft dhikr al-awliya’ wa’l-ulama’ bi-Tilimsan, p. 190. 

Cf. Brunschvig, La Berberie orientale, vol. 2, p. 370. 


8 
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Al-Fasi identified Ibn Andaras as the author of a treatise in 
Qarawiyyin MS 245, dealing with the physical aspects of the horse 
and its training, which was allegedly translated from ‘adjami into 
Arabic’. In al-Fasi’s catalogue this MS is described as a 
convolute of several hippological treatises, all of them copied at the 
beginning of the 18th century. 

The text was not completely unknown to the learned world. The 
first who drew attention to it was Mercier in his study and transla- 
tion of Ibn Hudhayl’s hippological treatise Hilyat al-fursdn, 
although Mercier did not know the Qarawiyyin MS?'. I have not 
studied the MS by autopsy. In 1988 Mr. Bu ‘lyad from Fas made 
a copy of the folios including this treatise, and provided it with a 
concise critical apparatus’. It is paginated and consists of 64 
pages. References below are given to this MS. 

The text is divided into two parts of nearly equal length (pp. 1- 
19, 20-41), each comprising 12 chapters. The first part is devoted 
to scientific knowledge about those aspects of the nature of the 
horse which are of interest to man, the second deals with its 
training in particular. The introductory words of the text read as 
follows: “Treatise on the nature of the horse, the different kinds 
and actions. The hakim Andrad al-Ishbilt composed it in the ‘adjami 
language and the purpose is to render it in the Arabic language 
now, in order to facilitate access to the advantages of its con- 
tent”*’. From these words it seems to follow that the author did 
not translate the work himself. This also appears from a passage in 
chapter 10 of the first part, in which the relationship between the 
colour of the horse skin and its character is discussed. The final 


% Al-Fast: Fihris makhtutat khizdnat al-Qarawiyyin, vol. 1, pp. 258-60. 

3! La parure des cavaliers et l’insigne des preux, vol. 2, p. V, note 3, the reference is given 
on p. XIV. The work is also included in a list of hippological works written or translated into 
Arabic (ibidem, pp. 431/59). Mercier assumes that the author was not a Muslim and tells us 
that a Moroccan acquaintance of his had copied for him a MS introduced by the following 
words: “Hadha kitab djalil allafahu al-hakim Andrad al-Ishbili bi ’I-lisan al-‘adjami wa- 
turdjimahu [sic, see below] bi’l-lisan al-‘arabi”. Mercier characterises the treatise as a “simple 
traité de dressage sans autre indication de date ni d’origine, mais qui, étant donné son esprit 
général, doit remonter au moins au XVe siécle”. From the use of the word tardjama instead 
of ingalaba (as our MS reads) it might appear that Mercier’s copy differs from ours. I have 
not been able to locate this second MS. 

*° This MS is preserved in the Research Institute for the History of Muslim-Christian 
Relations, Leiden University. 

3 “ta’hif fi tabi’at al-khayl wa anwa‘uha al-mukhtalifa wa afaluha. Allafahu al-hakim 
Andrad al-ishbili bi’l-lisan al-‘adjami, wa °*l-gharad al-an inqilabuha ila °l-lisan al-‘arabi 
tashilan li-husil ma tadammunatihi min al-fawa’id”. 
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remark (p. 16) of this chapter is that “according to the opinion of 
the author” (“ala madhhab al-mu’allif”) the ‘blue’ horse (al-azraq) 
is the most noble**. The work is not identical with any of the 
Arabic hippological treatises known so far, such as the text dis- 
cussed by Colin® and Arié*®, or the 13th-century Spanish text 
published by Sachs*’. Referring to the a tournament-like game, 
possible to be identified as the Juego de cafias, the author alludes 
to the fact that it is very ancient and already mentioned in the 
history of the Romans and other peoples**. The sources most 
frequently mentioned are Aristotle, Hippocrates (Buqrat), Galen 
(Djalinus), Avicenna (Ibn Sina), and al-Razi. One of the character- 
istics of the treatise is its courtly atmosphere, which is evoked by 
the anecdotes which relate stories about kings, sultans and 
emperors, but also by the discussion of offices such as the shaykh 
al-istabla”’, the equerry, and the shaykh al-riwad’, the man who 
waters the horses. 


* This remark indicates that our Arabic text is not a faithful translation of the original, but 
a paraphrase. There is a clear break of style and contents between p. 41 and p. 42. On p. 41, 
I. 10-11, a short colophon is found. On p. 42 another hippological treatise begins, in which - 
unlike the Ta’lif ft tabi‘at al-khayl- an abundant number of Islamic sources are quoted. One of 
the characteristics of Andrad’s work is that it does not quote Hadith etc. until bab 12 of the 
second part, where it seems quite clear that the original was fundamentally changed. In the first 
place, there are a number of duplications (compare p. 38, |. 10 and p. 41 1.10; p. 37 I. 15-16 
and p. 40 1. 14-15). The concluding words “the end of the book on the horse etc.” (p. 40 1. 
12-3) are located on a strange place. The final colophon follows only on p. 41 1. 10-11. 
Moreover, this is the first chapter in which Hadith is quoted, namely a tradition which reads: 
“In kana al-shu’m fa-fi (thalath) al-mar’a wa’l-dar wa’l-faras”. According to Lane (Lexicon, 
s.v. shu’m) this amounts to saying: “If there be that whereof the consequence is disliked, or 
hated or feared [or if there be unluckiness] (it is in three things) the wife and the house and 
the horse”. This tradition is also mentioned in the Concordance and sources such as Imru’ al- 
Qays (from his Mifallaqat the verse “kumayt yazullu al-libd ‘an hal matnihi kama zallat al- 
safwa’ bi ’l-mutanazzil” is cited. This verse is translated by Gandz as: “Ein Rotfuchs, der das 
Satteltuch von der Mitte seines Riickens hinabgleiten lasst, wie der kahle Fels den Abstei- 
genden” (“Die Mu‘allaga der Imrulqais”, p. 78). These lines are also cited in Ibn Hudhayl, 
Hilya, p. 21 / translation p. 75. 

% “Un nouveau traité d’hippologie”, passim. 

Espanta Musulmana, p. 423. 

37 El Libro de los caballos. 

8 p. 31, 1. 10: “huwa litab qadim marsiim bi ta’rikh al-rim wa ghayrihim”. This may be 
the description of a game known in medieval Christian Spain as the Juego de cafias, the game 
with the canes, a tournament-like game in which lances called befordo or behordo were used. 
It was known in Islamic Spain as well. The Arabic designation of the two parties is rabfa, 
which may be a calque of Old-Spanish quadriella. On this game see also Arié, Espafta 
Musulmana, p. 317. 

% p. 20. 


36 
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From the above it follows that the identification of Ibn Andaras 
as the author of a hippological treatise written in Romance, Andrad 
al-Ishbili, cannot be proven as unquestionably correct. At the end 
of the 16th and beginning of the 17th century many works of a 
scientific nature in Latin and Spanish were translated in Morocco, 
in particular by Muslims of Andalusian descent. The reasons for 
this phenomenon, noticed by Hajji“” and al-Maninr’’ are still 
unknown. The same holds true for the way these translators adapted 
the original works. It cannot be excluded that we are dealing with 
a pseudepigraph written in this milieu. Moreover, it should be 
remembered that al-Ghubrini does not say that Ibn Andaras wrote 
a hippological work. Yet it cannot be ruled out that an early 
Spanish Mudejar text of this nature did indeed exist. In the afore- 
mentioned introductory words to our text the unusual use of the 7th 
stem of the root gaf-lam-bd’ does point to a Spanish origin of the 
translator. This word seems to indicate that he had a form of verter 
or trasladar in mind**. Moreover, Vargas Ponce cites an interest- 
ing fragment of the introduction to the astronomical work Libro de 
las tablas Alfonstes, translated between 1258 and 1262 in Toledo. 
In this fragment the scholars who cooperated in this work are men- 
tioned: “se reunieron ... Aben Musio y Mahomat, de Sevilla [my 
italics] y otros mas de cincuenta, que traxo de Gascuna y de Paris 
con grandes salarios, y mandéles el Rey traducir ...”*. As we 
have seen above the ism of Ibn Andaras was Muhammad. It seems 
possible, therefore, that Mahomat de Sevilla is to be identified as 
Ibn Andaras, alias Andrad al-Ishbil1, who, as we have seen, had 
also devoted himself to the study of Arabic. This seems to confirm 
that Ibn Andaras worked in the service of Alfonso until he emi- 
grated between 650/1252-3 and 660/1261-2 to Bidjaya. There may 
therefore be some truth in al-Fasi’s identification. Naturally, this 
does not resolve the problem of the relationship between the 
Original text and the adaptation, but this problem, which deserves 
further study, must be left aside here. 


® L’activité intellectuelle au Maroc a l’époque Sa‘dide, vol. 1, pp. 183-91. 

‘| “Zahira ta‘ribiyya”, passim. 

“2 One would have expected a form of the verb tardjama, as in the second MS quoted by 
Mercier. 

“’ Apud: Vargas Ponce, Elogio del Rey Alfonso el Sabio, p. 70, cf. Gil, La Escuela, p. 67. 
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III.3. ISLAMIC SPANISH LEGAL TEXTS CONNECTED WITH 
THE ADMINISTRATION OF ISLAMIC LAW BY THE CHRISTIAN AUTHORITIES 


II.3.1. The Leyes de Moros 


The first text which will be dealt with is the Leyes de Moros, 
published by Gayangos in 1853“. According to Gayangos a 14th- 
century MS of this text was at Alcal4 de Henares until 1815, 
whence it disappeared without leaving any trace*. Gayangos’ 
edition is based on a copy of the MS of Alcala de Henares extant 
in the Library of the Real Academia de la Historia in Madrid. 
According to Gayangos the underlying MS was written in Latin 
characters. 

The most important characteristic of this text, which deals with 
laws of marriage, commercial laws, laws of succession and criminal 
law, but not with the ‘ibddat, is its archaism and conservatism. The 
anonymous compiler(s) of the code preserved the perspective of 
their figh sources, so that the text is written as if the author lived 
in Muslim territory. Several examples of this characteristic can be 
found in Harvey’s recent study and there is no need to resume his 
discussion here*. One example may suffice. The regulations with 
respect to ridda, apostasy, dealt with in Titulo CLXXX include a 
provision such as: “the apostates and those who speak badly of the 
Law are to be put to death”*’. Although it may have been true that 
those Mudejars who were guilty of these offences were liable to 
punishments prescribed by the Shari‘a, it must be deemed imposs- 
ible that converts to Christianity were actually punished in Christian 
Spain. We shall see that the same perspective is also to be found in 
the Breviario Sunni. 

About the dating and localisation of the Leyes de Moros nothing 
can be said with certainty. It is written in Castilian, and does not, 
like many other Spanish Islamic texts, show Aragonisms. Since the 
original MS is no longer extant it is impossible to verify the datings 
suggested by Gayangos. With respect to the ‘Sitz im Leben’ of this 


“ In: MHE V, pp. 11-235. 

“ MHE vol. V, p. 3 n. 1, p. 5 n. 1. A recent MS of this text is extant in Leiden, U.B. 
PBL 2733. This MS (written in Latin characters) is of interest because it contains a facsimile 
of a fragment of the Alcal4 de Henares manuscript. I am grateful to Prof. dr. P. Obbema 
(Leiden) for drawing my attention to this MS. 

“ Harvey, Islamic Spain, p. 74-78. 

“” Leyes de Moros, p. 14, “Los descreidos et los que fablan mal de la ley sean muertos ...”. 
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text both Gayangos and Harvey suggest that it was used by Chris- 
tians involved in the administration of Islamic law. I agree with 
them, though it is not necessary to suppose, as Harvey does, that 
it was used in cases in which both Muslims and Christians were 
involved: this seems to be contradicted by the laws of marriage. 
Mixed marriages were strictly forbidden in Christian Spain and 
there would be no reason to include them in a code dealing with 
cases involving Muslims and Christians®. There is no internal 
evidence of the ‘Sitz im Leben’ of the Leyes de Moros. It is clearly 
of Malikite origin, since Malikite authorities as Ashhab and Malik 
b. Anas himself are often quoted. 

The most plausible explanation for the existence of such a text is 
provided by the judicial practice in some Castilian cities. In the city 
of Burgos, for example, the administration of Islamic law was 
entirely in the hands of Christian judges practically from the 
moment that Mudejars, migrating from the south, settled there in 
the 12th century. Fernando IV (1295-1312) confirmed in 1304 a 
privilege of his father Sancho IV (1284-1295), given in 1293: 


... Because the Consejo of the noble city of Burgos, head of Castile and my 
Chamber showed me when I resided in their city that they [viz. the Consejo] 
had a privilege of my father don Sancho, whom God may forgive, in which 
it is said that the lawsuits which occur between the Moors are to be judged 
by the alcaldes of the city, as had been the custom during the reign of other 
kings ... and that they did not have a separate alcalde or merino, they asked 
me a favour, since they used to do this during the reign of other kings and 
mine [as well]. And to do good to the Consejo of Burgos, and because of 
the many good services they rendered me in the past and will render me in 
the future, I have deemed it right and order that the lawsuits which occur 
between the Moors living in the city of Burgos and its surrounding district 
[alfoz] are to be judged by the alcaldes of the city, as they used to ... and 
that they will not have other alcaldes or separate alcaldes and merinos ...”. 


* The Leyes de Moros also include a specimen in Spanish of a marriage contract, in which 
the names and amounts could be filled in on the indicated spaces, cf. p. 233: “Et esta carta es 
de casamiento entre fulan fijo de fulan et fulana fija de fulano ...”. Gayangos was of the 
opinion that this contract was not part of the Leyes de Moros itself. He did not make it clear 
on which evidence he based this opinion. 

# « .. Porque el Consejo de la muy noble Cibdad de Burgos Caveza de Castilla e mi 
Camara me mostraron aora quando Yo fui en su lugar, como han previlegio del rey Don 
Sancho mi padre que Dios perdone, en que dice que los pleytos que acaescen entre los moros 
que los libren los alcaldes de la villa, asi como usaron en tiempo de los otros //f. 236v// reyes 
onde Yo vengo, e que nin ayan Alcaldes nin merino apartado, e pidieronme merced, que pues 
en el tiempo de los otros reyes e del mio asi usaron e les fue guardada esta merced fasta aqui 
adelante, e Yo por facer bien e merced al consejo de Burgos, e por muchos buenos servicios 
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As I have mentioned above, many cities in Old Castile probably did 
not have a native Mudejar population. In Burgos the first Muslim 
names appear in the records in the second half of the 12th cen- 
tury”. There are no reasons to suppose that this judicial structure 
changed in the course of time. This implies that during the entire 
Middle Ages the administration of lawsuits of one of the larger 
aljamas of Castile was in the hands of the local Christian alcaldes, 
officials which were annually elected from among the members of 
the consejo. It seems clear that this judicial structure may explain 
the existence of law texts such as the Leyes de Moros. It confirms 
the early dating of the lost MS and its Castilian provenance. 
However, it does not follow that every lawsuit occurring between 
the Mudejars of Burgos was judged by Christian alcaldes. In the 
next chapter we will examine an (undated) Arabic document in 
which a certain fagih Ibrahim b. ‘Ali b. Farash Ruy Diaz, servant 
of a mosque in Burgos, is mentioned. This document demonstrates 
that the aljama of Burgos had available scholars who were learned 
in Arabic. Since it is to be assumed that the fagih fulfilled a role in 
the conclusion of marriages etc. the Leyes de Moros were very 
likely used in cases which could not be solved internally. 


II.3.2. The Llibre de la cuna e xara 


The second text, like the Leyes de Moros originally had no title, 
and for better or worse it is now called Llibre de la cuna e xara 


que me ficieron, e me faran daqui adelante tengolo por bien, e mando que los pleytos que son 
e los que acaescieren entre los moros que moran en la villa de Burgos e en su Alfoz que los 
libren los alcaldes de la dicha cibdad ansi como lo usaron e libraron en tiempo de los Reyes 
onde Yo vengo e en el mio fasta aqui, e non otros ningunos alcaldes e que non ayan Alcaldes, 
nin merino apartad....” (Valladolid, Biblioteca de Santa Cruz, MS 20, f. 326r-237r). 
Description of the MS in Alonso-Cortés, Catalogo de Manuscritos de la Biblioteca de Santa 
Cruz, no. 20. See also Bonachia Hernando and Pardo Martinez, Catdlogo documental del 
Archivo Municipal de Burgos, no. 175. (=Archivo Municipal de Burgos, no. 102; other 
transcripts of this document in Archivo Municipal Burgos, Libro de Privilegios, ff. CCXLI- 
CCXLI, dated 131 and B.R.A.H., Salazar 0-13, 70-71, dated 1305. May 1293 (no. 157): 
“Sancho IV concede al Consejo de Burgos que recauda para sf portazgo y martiniega; la aldea 
de villimar; y que los pleitos entre los moros de la ciudad los juzguen los alcaldes de ésta”; 
Cf. no. 159, 19 July 1295, Valladolid: “Fernando IV otorga al Consejo de Burgos facultad 
para el nombramiento de cuatro Alcaldes, annualmente, eligibles entre los vecinos de la ciudad, 
que libren los pleitos entre cristianos y entre moros y judfos, que fueren de su competencia; 
ordena asi mismo que los Alcaldes entonces existentes no usen en adelante este oficio”. The 
document was discussed in Lépez Mata, “Moreria y Juderia”, pp. 344-45. 
© Gonzdlez Diez, El Concejo Burgalés (884-1369), p. 347. 
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(book of the sunna and xara, the common designation of Islamic 
law in Spanish medieval documents). It was recently discovered in 
the private archive of the counts of Orgaz, and published by 
Barcelé Torres”'. It is written in Catalan in Latin script. Unlike 
the Leyes de Moros, it is abundantly clear that this text was meant 
to be read by Christians. It is written from the perspective of 
someone outside the Mudejar community. The rules are not 
archaic, but clearly refer to the judicial practice in medieval 
Aragon, mentioning for example the Furs of Valencia’. It is 
interesting to note that some attention is devoted to the ‘ibddat as 
well. Mention is made of the five arkdn (chapter 289), the adhdn 
(chapter 52), the Muslim feasts, including the mawlid al-nabi 
(chapter 47, de les XII lunes), and even with times of the saldat 
(chapter 283). 

The text is dated on f. 47r, where it reads 1308, but Barcel6é 
makes it clear that on the basis of internal evidence this date must 
be deemed incorrect: mention is made of laws which only came 
into being in the 14th century. The correct date is therefore prob- 
ably 1408°°. The MS itself is of later date (probably 1460-1480). 
The ‘Sitz im Leben’ of this text is the Mudejar community of 
Valencia, probably the neighbourhood of Jativa™. 

The problem of the inheritence of a Mudejar who dies without 
offspring is dealt with as well; the custom that the Christian Lord 
should inherit in that case is described here as the Costum d’Es- 
panya, showing that this rule was maintained everywhere in the 
Peninsula (e.g. chapter 133, Perqué los senyds crestians prenen los 
béns, segons Costum d’Espanya). The above-mentioned difference 
between the Liibre and the Leyes de Moros is reflected in the rules 
concerning insulting remarks about the Faith: “Qui dira mal contra 
Crist e la benahuirada verge Maria [mare] de Aquell, o.ls profets, 
o.ls sants de Déu, o contra Mafomat, deu ésser apedregat, segons 
cuna”°’. This rule includes transgressions with respect both to the 
Christian faith as well as Islam. 


51 


Llibre de la guna. 

32 See pp. 275, 297. 

3 Ibidem, p. XIV. 

4 Ibidem, chapter 316. 
S| Ibidem, chapter 22. 
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III.4. SPANISH MUDEJAR TEXTS IN MEANT TO BE READ BY CHRISTIANS 


Although it is likely that in many respects Mudejars before 1456 
took some part in Christian cultural life, traces of this participation 
are extremely rare. The only text which can be included in this 
section on Mudejar literary productions meant to be read by a 
Christian public is found in the well-known Cancionero de Baena, 
a courtly collection of poems, which originate between 1445 and 
1453°°. 

The Cancionero contains 583 poems written by 55 poets who 
were active during the reigns of Pedro I and Juan II. No. 522 is the 
“respuesta quinta que fiso e ordeno vn moro que desian Maestro 
Mahomat el Xartosse de Guardarfaxara e fisico que fue del Almi- 
rante don Diego Furtado de Mendoga, la qual rrespuesta es muy 
ssotil e bien letradamente fundada, non enbargante que non van 
guardados los consonantes, nin esso mesmo non va guardada el arte 
de trobar”’’. Diego Hurtado de Mendoza (1365?-1404) occupied 
several important offices, among which that of almirante del mar 
during the reigns of Juan I and Enrique III°*. The original question 
-also drawn up in the form of a poem-, was asked by Ferran 
Sanches de Talauera, “la qual pregunta fiso el generalmente a Pero 
Lopes de Ayala el Viejo e a otros muchos grandes sabios letrados 
d’este rreygno ...”. Lépez de Ayala died in 1407. Unfortunately we 
have no further biographical information on Maestro Mahomat of 
Guadalajara, who must have been one of the “muchos grandes 
sabios letrados””’ of Castile. The theme of the poem is the prob- 
lem of free will and predestination, and Maestro Mahomat defends 
man’s free will in such general terms that it is very difficult, if not 
impossible, to identify it as being written by a Muslim author. 
Nevertheless, it is interesting to notice that the cultural climate in 
the late 14th and early 15th century still allowed a free exchange of 
thought between members of the different religious groups. It also 
shows that Mudejars wrote in Spanish on Muslim doctrine in the 
context of ‘Christian’ literature. 


56 See on the Cancionero de Baena, Flasche, Geschichte der spanischen Literatur, vol. I, 
pp. 270-86. 

*’ Cancionero de Juan Alfonso de Baena, vol. 3, pp. 1038-48. 

% DHE, s.v. 

%° Cancionero de Juan Alfonso de Baena, vol 3, p. 1018. 
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III.5. ROMANCE TEXTS FOR ‘INTERNAL’ USE 
III.5.1. Dated MSS 


There are two MSS dated before 1455. Both MSS are religious 
works. The first, Madrid, B.N. 5378 (Saa 29), is a madjmiva of 
religious texts in Arabic and Aljamiado. The original binding was 
completely destroyed, and apparently no effort was made to 
preserve or restore the original state when the MS was restored. It 
is certain, however, that the colophon in this MS is original, even 
though heavily damaged: although the one hundred figure is 
illegible, the watermarks seem to indicate a 15th-century origin of 
the MS. The date should therefore probably be read as [8]28 / 
1424, 

The second MS is Madrid B.N. 5319 (Saa 18), a copy in Alja- 
miado of a translation of the well-known Risdla by Ibn Abi Zayd 
al-Qayrawani. Although this MS is also badly damaged the order 
of the quires has remained intact. The colophon is also original in 
the sense that the paper on which it is written is an original part of 
the MS itself. The watermarks clearly indicate, however, that it is 
not a 15th, but a 16th-century MS*'. Comparative linguistic inves- 
tigation referred to above has already demonstrated that the lan- 
guage of this MS is of an earlier date than the other dated MSS 
under scrutiny, including MS J 1 of the Breviario Sunni’. This 


© Watermark: char ad deux roues. The specimen is similar to Briquet, Filigranes, no. 3,544 
(1434; Var. sim.: 1452-1456, 1456-74, 1459-60, 1463-79, 1473) and to 2,543 (1421, var. 
sim.: 1424, 1428-1431, 1428-1456, 1432); and Valls i Subira, Paper and Watermarks in 
Catalonia, no. 1,330 (1409); Valls 1 Subira, The History of Paper in Spain, vol. 2, no. 37 
(1416); Lichatew, Bumaga i drewnéjsija bumaznyja mel’nicy w Moskoskom gosudarstwe, no. 
290 (1428). 

*! Watermarks: pilgrim with initials MTA and mermaid. Valls i Subira, The History of 
Paper in Spain, vol. 2, p. 163, remarks that the first-mentioned watermark appeared in the 
first year of the 16th century. The examples in Zonghi’s watermarks, nos. 1,703-1,727, are 
not earlier than 1549. The earliest examples of the mermaid date from the early 15th century 
(Valls i Subira, History, nos. 242, 243). These watermarks have a more simple structure than 
the ones in this MS. The watermark belongs to the group numbered 13,876-13,879 in Briquet 
(dated between 1547 and 1563). It is also to be found in Bofarull y Sanz, Heraldic Water- 
marks, nos. 631-636 (1556-1562). 

© Karp, A study, pp. 27-31: this MS shows in all cases initial F, J 1 [= J 1,] f- 76,9%; 
h- 15.4% zero- 7.7%; p. 125: “The early manuscripts B.N. 5319 and J 1 display the most 
hesitation between b and p. The later MSS have very few, if any misspellings. Since we have 
no evidence from other sources of confusion of p and b in Castilian at this period, we can 
safely say that the examples in the manuscripts are not indicative of contemporary pronunci- 
ation, but are rather evidence of scribal orthographic uncertainty, which was slowly eradicated 
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means that the colophon of this MS indicating that it had been 
completed in 832/1429, was copied together with the MS itself. 

Another Aljamiado fragment is contained in a dated Arabic 
document from Calatorao (Ar. Qal‘’at al-Turab), a village in 
Aragon, dated 3 April 855 (=1451). It can be found in the Archivo 
de Protocolos Notariales de Zaragoza. Lines 9-12 have been written 
in Aljamiado. As far as I know, this is the earliest dated document 
in which Aljamiado is used®. This document proves that the 
phenomenon of Aljamiado was known in Aragon before 1456”. 
It was drawn up by the khddim (minister) and imam of the mosque 
and amin of the aljama of the Calatorao, the fagih Muhammad b. 
“Ali al-Arqam. Al-Arqam is also known as a copyist of Arabic 
MSS. One of these MSS, Madrid B.N. 5015, copied in 841/1437, 
is a commentary on the Risdla of Ibn Abi Zayd al-Qayrawani by 
Ibn al-Fakhkhar al-Djudhami®. On f. 4r of this MS an explanatory 
gloss in Aljamiado is to be found in the same hand as the MS itself. 
This gloss remained unnoticed by Guillén Robles and by Saavedra, 
when he listed glossed Arabic MSS (Saa 135). 


III.5.2. Undated MSS 


There are several undated texts which have to be ascribed to the 
late 14th and early 15th century. The first, an anti-Jewish Alja- 
miado polemic, is contained in Madrid B.N. 4944 (Saa 23, no. 1), 
Madrid, R.A.H. V 7 (Saa 100)”, R.A.H. V 6 (Saa 99), J 8, f. 
397v-419r°’, and J 9. Asin Palacios™ published some fragments 


as Aljamiado literature established itself, and scribes became more adept at recognising and 
representing the difference between the unvoiced plosive p and more familiar voiced plosive 
or fricative”. As both MSS are 16th century copies of 15th-century works, this conclusion 
cannot be correct. It is therefore more likely that Morisco scribes respected the linguistic 
features of the text they were copying, cf. ibidem, p. 50. 

 Labarta, “La aljama de los musulmanes de Calatorao nombra procurador (documento 
arabe de 1451)”, passim. A bibliography of the published Aragonese documents in Arabic is 
found in Viguera, “Documentos Mudéjares Aragoneses”. 

“ This invalidates Epalza’s hypothesis that Aljamiado texts came into being after Yca 
Gidelli and that Aljamiado was an unknown phenomenon in Aragon before 1502, see “A modo 
de introduccién”, p. 19. 

® G.R. 36; Van Koningsveld, “Supplementary notes”, appendix, no. 1; idem, “Andalusian- 
Arabic Manuscripts”, appendix, no. 3. 

 V 7 is a fragment only. On f. lv the end of this polemic is found. 

*’ Published in Fernéndez y Fernandez, Libro de los Castigos (MS. aljamiado n° 8 de la 
Junta), vol. I, pp. 376-92. 

® Asin Palacios, “Un tratado morisco contra los judios”, p. 360. 
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of the Aljamiado text, from which it appears that its direct source 
is an Arabic work, entitled Ta'yid al-milla, an anonymous text 
which can be found in two MSS: Madrid, R.A.H. 31° and 
Vienna, ONB AF 58”. According to Cardaillac the Aljamiado 
polemic is a faithful translation of the Arabic text’, but I do not 
believe this to be true. As we saw before, the Arabic polemic is 
anonymous. In Madrid, R.A.H. 31, this is said to have been 
completed in Huesca (Aragon) on 5 Rabi I 762/ 13 January 
1361”. According to Asin this MS is an autograph”. The Vienna 
MS was copied by a certain Yahya b. Ibrahim b. Muhammad al- 
Raghli (i.e. from Regla), imam of the aljama of Petrola (Valencia) 
in 808/1405’*. But while the Arabic texts are anonymous, some of 
the Aljamiado versions state that the author was a faqih called ‘Ali 
al-Gharib (also written as al-Gharibu or al-‘Aribu)”. This is not 
the place to compare the different Aljamiado versions of this 
polemic, which may differ considerably. Our concern here is 
confined to the text as it is included in J 8, an Aljamiado work, 
which is clearly not a faithful translation of the Ta ’yid al-milla, but 
rather a summary. This is evident from the fact that several pass- 
ages are indeed translated”, while others are omitted or summar- 
ized, although at the same time the general line of argument is 
respected. The following statement in this summary indicates that 
it should be dated to the 14th century as well. In the middle of a 
theological discussion the text continues: “Because, I, the compiler 
of this book, say that the Law of the descendants of Isma7l, which 


® See Teres Sddaba, “Los Manuscritos drabes de la Real Academia de la Historia”, pp. 22- 
3. 

® This is a MS of the Osterreichische Nationalbibliothek. Cf. Fliigel, Die Arabischen, 
Persischen und Tiirkischen Handschriften der kaiserlich-kéniglichen Hofbibliothekzu Wien, vol. 
3, pp. 108-110. On this text see Kassin, A Study of a Fourteenth-century Polemical Treatise 
Adversos Judaeos. Kassin does not identify the author of the Ta’yid al-milla. 

" Cardaillac, Morisques et Chrétiens, p. 158. 

2 Asin Palacios, op.cit., p. 366. 

® Asin Palacios, op. cit., p. 345. 

4 The same person copied Kitab al-mudjddala ma‘a ’l-Yahiid wa ’l-Nasdrd (Vienna, ONB 
AF 58, f. 31r-62v. This is not the source of the polemic. 

1° The name of the author is mentioned in V 6 f. 36r, V 7 f. lv, and J 8 f. 397v. J 8 reads 
“... este libro fizo un alfaqi sabidor del alqur’an de los muglimes 1 en la tawra i’en los 
evanjelios de judios i cristianos, el cual alfaqi se llamaba ‘Ali al-‘Aribu”; Cf. Cardaillac, 
Morisques et Chrétiens, p. 158. Madrid, R.A.H. V 7 has been published in: D. Cardaillac, 
La polémique anti-chrétienne du manuscrit aljamiado n. 4944 de la Bibliothéque Nationale de 
Madrid, vol. 2, pp. 268-286. 

7° Compare Vienna ONB AF 58, f. 10r-10v and J 8, f. 414r-415v. 
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is the Qur’an, exceeds at this moment the age of seven hundred 
years””’. This implies that these words were written in the 14th 
century. It could be argued that the word ‘ordenador’ is a Spanish 
translation of the Arabic word mu’allif, author, and that the expres- 
sion ‘este libro’ refers to the original work. But since the author of 
the work is consistently referred to in the third person, it is also 
possible that these words, in which the first person singular is used, 
refer to the Mudejar who made the Spanish summary. 

There is also a second argument for dating the Aljamiado version 
in the 14th century. The paper of one of the other MSS referred to 
above, Madrid, R.A.H. V 7, might very well date from the 14th 
century. It shows vague, wide chainlines. No watermarks were 
found in this fragment. Linguistic investigation tends to confirm the 
codicological arguments for an early dating” and the ductus points 
to an early dating as well. 

MS V 7 is at the same time the oldest text witness of the Alja- 
miado adaptation of yet another polemical text in Arabic. This work 
is entitled “The Key of Religion or the Disputation between Chris- 
tians and Muslims from the sayings of the Prophets, Messengers 
and rightly guided Scholars who have read the Gospels” (Kitab 
mifiah al-din wa-’l-mudjddala bayna ’l-nasaré wa-’l-muslimin min 
gawl al-anbiya’ wa-’l-mursalin wa-’l-‘ulama’ al-rdshidin alladhin 
gara ‘tu ‘l-anddjil), found on pp. 55-90 of MS 1557 of the National 
Library in Algiers”. This MS was copied in Christian Spain in 
886/1481°. The author of this autobiographical work is the Tu- 
nesian fagih Muhammad al-Qaysi, who, being a Muslim captive of 
war in Christian Spain, completed it shortly after 709/1309, the 
year in which the Castilian and Aragonese armies besieged Alme- 
ria. The attack on Granada of 1309 occupies a central place in this 
work, which can be seen as a very interesting theological interpre- 
tation of several events taking place in Christian Spain and France 


7 “Pues digo yo, ordenador d-este libro, que la ley, que los hichos de Isma‘ll tienen, qu-es 
del-alcoran, ya pasa hoy de setegientos afios....” (J 8, f. 399v). This statement is not part of 
the Vienna manuscript. 

* Cardaillac, “Algunos problemas lingiiisticos evocados a partir de los MSS aljamiados 
4944 de la Biblioteca Nacional de Madrid y V 7 de la Real Academia de la Historia”, pp. 413- 
424. 

® See Van Koningsveld and Wiegers, “The polemical works of Muhammad al-Qaysi (fl. 
1309) and their circulation in Arabic and Aljamiado among the Mudejars in the fourteenth 
century”. 

® Van Koningsveld, Wiegers, op. cit., p. 1; Description of the MS in Fagnan, Catalogue 
générale des manuscrits des bibliothéques publiques. Départements, vol. 18, p. 430. 
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in that period such as the expulsion of the Jews, the dissolution and 
persecution of the Templars between 1307 and 1312 and the afore- 
mentioned attack on Granada. It seems likely that al-Qaysi wrote 
his work in Catalonia, probably Lérida. Shortly afterwards an 
adaptation in Romance was made, a complete, although garbled 
version of which is found in MS 4944 of the Biblioteca Nacional in 
Madrid, ff. 36v-82v. Moreover, fragments of this adaptation 
survive in R.A.H. V 7, as said before, and in several other Alja- 
miado MSS. The Romance adaptation of Kitab Miftah al-din 
furnishes information on the author (for example that he was a 
fagih from the Zaytouna mosque in Tunis) as well as on the place 
where he was held captive (Lérida) which is absent from the 
Algiers manuscript. Therefore, the adaptation must have been made 
during the first half of the 14th century, when such information was 
still available. 

Another example of an early text may be a bilingual khutba in 
Spanish (Madrid R.A.H. V 12). This is a Spanish text, i.e. in 
Arabic with interlinear Spanish in Latin characters. The paper of 
this MS, of which only a fragment has survived, also shows wide, 
vague chainlines, but no watermarks. 

A MS found in Ocaifia is dated by the editors, Albarracin Navarro 
and Martinez Ruiz, between the mid-14th and mid-15th century®. 
The writing material is only described as algodén grueso”. The 
MS concerned is an Arabic MS, with two folios in Aljamiado™. 

Lastly, something must be said about the date of the allegedly 
most ancient Aljamiado work, the Poema de Yusuf, and the date of 
the oldest MS which includes it, Madrid R.A.H. T 12 (Saa 86). 
The date of this MS is difficult to ascertain, as many of its water- 
marks do not appear in the standard reference works. The MS is a 
convolute. On the basis of the watermarks I suppose that the 
gatherings which contain the Poema de Yisuf (f. 1-9r) can be dated 
in the middle of the 15th century™. 


81 Albarracin Navarro and Martinez Ruiz, Medicina, farmacopea y magia en el Miscelaneo 
de Salomon, pp. 10-11. 

82 Ibidem, p. 10. 

83 f. 70r-71v. These folios were dealt with by Martinez Ruiz, “Version morisca de la 
‘Suiplica inicial’ del ‘Libro de Buen Amor’ en un manuscrito inédito de Ocana”. 

84 Wagon watermark. Only one watermark shown by Briquet has a double ‘band’ “n the 
crown on top of the wagon: no. 3,547 (1467). Cf. Valls i Subira, The History of Paper in 
Spain, vol. 2, no. 45 (1475), cf. ibidem, p. 119: “given the detail of the crown, it [sc. the 
watermark] probably came from the Italian mill in Coni”. The rather uncertain similarity with 
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Conclusion 

Texts written by Mudejars before 1456 can be divided into three 
categories. The first category concerns works written by those 
Mudejars who were involved in the transmission of learning and 
contributed to the coming into being of the corpus of scholarly 
works which found its way into Europe. There are some indications 
that Mudejars played a role in the process of diffusion of Arabic 
learning in the West: certainly as copyists, but perhaps also as 
scholars. One of them, al-Riquti, probably taught in a ‘secular’ 
milieu, under the aegis of Alfonso el Sabio, rather than in a 
Dominican studium. In view of what is known of the working 
methods of the Alfonsine schools of translation it seems certain that 
Romance was the main vehicle in Al-Riquti’s teaching. 

The second category consists of Spanish legal codes which, 
although undoubtedly originating in the Mudejar communities, were 
probably used by Christians to administer law in lawsuits involving 
Muslims. We have shown that such texts existed both in Castile and 
Aragon. In addition to this, the early 15th-century poem by Maho- 
mat al-Xartosse from Guadalajara in the Cancionero de Baena 
shows that some Mudejars partook in Christian cultural life. 

The last category of works, meant for ‘internal use’, shows that, 
already before 1455, some Mudejars of Aragon and Castile made 
use of their Hispanic dialects to draw up documents, and also to 
copy out translations of works on figh such as the Risdla, devo- 
tional treatises, and polemical works. It can be seen that the earliest 
texts seem to date from the early 14th century. When Mudejars 
wrote in Romance they used both the Arabic and the Latin script. 
The evidence presented above is not exhaustive. For practical 
reasons it was impossible to study all MSS of the Real Academia 
which Saavedra dated to this early period. The number of Islamic 
Spanish manuscripts dating from before 1455 is in any case small 
when compared to the numerous manuscripts which have survived 
from later dates. Although the evidence does not allow us to say 
that Spanish was in use as a firmly established literary language, 
there can be no doubt that the Mudejars used the vernacular as a 
literary medium well before 1455. As early as 832/1429 a Spanish 
translation of the Risdla of Ibn Abi Zayd al-Qayrawani was copied 


these watermarks does not allow a reliable dating. 
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out. We have seen that the evidence of the colophon of the MS in 
question was confirmed by Karp’s linguistic investigation. 
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CHAPTER FOUR 


YCA OF SEGOVIA: LIFE AND WORKS 


IV.I. INTRODUCTION TO THE SOURCES ON YCA’S LIFE AND WORKS 


Perhaps it is a strange whim of fate that one of our best sources of 
information on Yca’s life is the Christian theologian Juan Alfonso 
de Segovia, born in Segovia ca. 1393. Juan de Segovia studied in 
the University of Salamanca from 1407 onwards' and occupied 
several chairs in the faculty of theology of the same university 
between 1418 and 1433. Meanwhile he was often abroad, charged 
with various assignments. In 1427 he met the Patriarch of 
Constantinople in Rome, who asked Juan de Segovia to devote 
himself to the solution of what the Church perceived as the ‘prob- 
lem’ of Islam’. This is the earliest evidence of Juan de Segovia’s 
concern with this subject. 

In 1430, he tried to arrange a religious disputation with some 
Granadan Muslims who were present at the court of the Castilian 
king Juan II in Cordoba in the company of an exiled Granadan 
prince, Yusuf b. al-Mawl. This attempt was unsuccessful. One year 
later -the court being in Medina del Campo- he succeeded to 
arrange several disputations with a Granadan ambassador to the 
Castilian court about the doctrines of the trinity and incarnation’. 
He had several meetings with this ambassador, during which a 
Castilian fagih staying at court was also present*. According to 
Juan de Segovia these disputations demonstrated that Muslims were 
largely ignorant of Christian dogma. This discovery was of crucial 
importance to him, for it led him to the theory that the conversion 
of the Muslims had to be achieved in a peaceful way, 1.e. ‘per viam 
pacis et doctrinae’, rejecting a crusade except in case of defence’. 
From that time onwards he set out to put his ideas into practice. 


Cabanelas Rodriguez, Juan de Segovia, p. 37. 

Ibidem, p. 42. 

Cabanelas Rodriguez, op. cit., pp. 100-7; Hernandez Montes, Biblioteca, p. 89, no. 24. 
Cabanelas Rodriguez, op. cit., p. 106 note 1. 

Ibidem, p. 108. 
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Expecting that they would not prove to be very popular, particular- 
ly after the conquest of Constantinople by the Turks in 1453, Juan 
de Segovia acted very diligently. He spent the years inmediately 
following the disputation of Medina del Campo at the Council of 
Basel, which began on 25 July 1431 and in which he played an 
important role. This was the Council during which a schism 
occurred. Juan de Segovia sided with the anti-pope Felix V. After 
the resolution of the schism Juan fell into disgrace: other schismatic 
cardinals were confirmed in their dignities by the new pope, but he 
had to retire into relative obscurity as bishop of St. Jean de Mau- 
rienne in Savoy and subsequently became archbishop of Caesarea. 
In his retreat in the priory of Aiton in Savoy he set himself three 
goals: to collect a rich library, to write the history of the Council 
of Basel, and to solve the problem of Islam®. When a canon and 
familiaris of cardinal Cervantes (1382-1453) informed him in Savoy 
of the conquest of Constantinople, he set to work on the third task 
by beginning to write De gladio sancti Spiritus in corda mittendo 
sarracenorum, a work dealing with the method which was to be 
followed in order to achieve that goal’. 

This work took the form of a letter to Cervantes (who, like Juan 
de Segovia, had devoted himself to the study of Islam). Juan was 
probably still working on it at his death in 1458°. Already in the 
thirties he had tried to find Arabic books, in particular copies of the 
Qur’an. He had also tried to find Qur’an translations, but had never 
succeeded in laying hands on any translation other than the well- 
known Cluniac version of Robert of Ketton’. Soon however he 
discovered that because of its many shortcomings the Cluniac text 
could not serve as the basis for his work and for that reason he 
began to look for someone able to make a new, reliable translation. 
He himself knew enough Arabic to be able to assess that the 
Cluniac translation was very deficient, but never mastered the 
language well enough to undertake the new version. When he failed 
to find a Christian translator, he probably approached the Castilian 
king, Juan II, for we hear of a royal order to a Castilian fagih who 
was not willing or not able to go to Savoy. Then Yca Gidelli 


© Ibidem, p. 72. 

’ Ibidem, pp. 93-9. 

® Cabanelas Rodriguez, op. cit, p. 93; On Cervantes: DHCEE, s.v. 

> He had a Qur’an text copied in Germany, see Cabanelas Rodriguez, op. cit., p. 138. 
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arrived. The passage of the Latin introduction to the translation of 
the Qur’an which describes his arrival can be translated as follows: 


When subsequently a royal order had been given to one of the senior 
Jugahd’ (“uni ex alphaquinis maioribus”) of the Kingdom of Castile this 
man answered that he could not come, because he was not competent, and 
because it would not yet be possible [for him to collaborate]. Then it pleased 
God to fulfil my wish, a wish which complied with the glory of His name. 
My family and friends guaranteed the inviolability of his [Y¢a’s] person and 
the salary that he had asked for his efforts. Then, on the 5th of December 
1455, he arrived at the place where I live, in the priory of Aiton, in the 
diocese of St. Jean de Maurienne, a man who was of great renown among 
the Saracens of Castile, Yca Gidelli, fagih of Segovia, accompanied by 
someone belonging to his sect!®. 


This passage is interesting since it demonstrates that according to 
Juan de Segovia Yca Gidelli already enjoyed “great renown” 
among the Mudejars before he had translated the Qur’an. Unfortu- 
nately Juan de Segovia does not tell us why he was famous. 
According to Juan de Segovia Yca translated the Qur’an into 
Spanish in the next four months, i.e. between December 1455 and 
March 1456, working at least 12 hours a day. After the translation 
had been completed he left for Spain, taking with him a copy of the 
text. Between 1454 and 1458 Juan de Segovia corresponded with 
Jean Germain, Nicolas of Cusa and Enea Silvio Piccolomini, later 
to be Pope Pius II, in search for support for his views. As an 
example of his approach, he sent Enea Silvio Piccolomini a MS 
containing a large part of his work in 1458. Cabanelas assumes that 
the MS in question is to be identified as Vat. Lat. 2923, arguing 
that this is likely because Silvio’s library was acquired by the 
Vatican in 1705. The autograph (?) MS includes the Latin prologue 
to the Qur’an and the Latin translation of a letter sent by Yca 
Gidelli to Juan de Segovia on 24 April 1454 (see appendix 1). 


© Vat. Lat. 2923, f. 190r (cf. Cabanelas Rodriguez, op.cit., p. 289): “... et cum regio 
abinde facto mandato uni ex alphaquinis maioribus regni Castelle, ille transferre se non posse, 
et quia nesciret et quia adhuc nec possibile fore[t], respondisset, placuit divine pietati ut 
desiderium meum, ad gloriam ordinatum nominis eius, adimpleretur; et a parentibus amicisque 
meis securitate reddita de indempnitate persone salarioque votive pro suis obtinendo laboribus, 
die quinto decembris, anno LV [1455] locum hunc mei incolatus prioratus Eythonis, dyocesis 
Maurianensis, applicuit fame qui celebrioris inter Sarracenos regni Castelle, Ycoa Gidelli, 
Alfaquinus Segobiensis, secte sue habens comitem”. This last part should be interpreted as 
Jamae (from fama, not fames (hunger), as Cabanelas, op.cit., p. 145, translates), qui [sc. erat] 
celebrioris (genitivus qualitatis) inter Sarracenos regni Castellae .... 
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Several other letters sent by Juan de Segovia to his acquaintances 
also contain valuable biographical information on Yca Gidelli. 

Another important source on Yca Gidelli’s works is the Donatio 
inter vivos, preserved in MS 211 of the Biblioteca Universitaria de 
Salamanca, a MS recently re-edited and studied by Hernandez 
Montes. This is an inventory, drawn up by Juan de Segovia in 
Aiton on 9 October 1457 before offering his books to the library of 
the University of Salamanca and several other institutions’. 

The works devoted to Islam written by Juan de Segovia himself 
can be divided into those written before and those written after the 
meeting with Yca Gidelli, the only exception to this being the 
treatise De gladio divini spiritus in corda mittendo sarra- 
cenorum™’, begun in 1453 but on which he continued working 
after 1455. For this reason we can leave aside the works referred 
to in the studies of Cabanelas Rodriguez and Hernadndez Montes as 
written before 1454, and focus on the works and letters to be 
connected with Yca. These are collected in the Donatio under the 
heading Libri pertinentes ad confutacionem secte Mahumeti. The 
first, no. 97, is described as follows: 


And because it is for a refutation such as this, most urgent and necessary to 
get to know the beliefs of this sect, [we find here] the Qur’an, which the 
Saracens consider to be the Divine Law, and in order not to conceal 
anything which it contains, it was interpreted anew by Juan with great effort 
and at great cost; this Qur’an [codex] is written in three languages: Arabic 
(naturally), Spanish, and Latin, in a large heavy volume, and at the 
beginning the Preface by Juan [is found], which deals with the history of the 
translation, at the end also a Summarium psalmorum omnium written in the 
Spanish language by that Spanish interpreter, whose aim, as appears from 
close examination, was to praise his religion excessively. The last line of the 
first folio reads as follows: et illis qui cedunt cum eo quod misi tibi. The 
last line of the last column reads as follows: Non genuit neque fuit genitus’?. 


'! Herndndez Montes, Biblioteca de Juan de Segovia, p. 9. Nos. 24, 25, 26, 42, 63, 71, 
77, 97, 98, 99, 100, 101 and 107 of this inventory deal with Islam. Among them we find 
refutations of Islam, for example a work written by Pedro Pascual, Qur’an manuscripts, and 
the Qur’an translation of Robert of Ketton. 

'2 Herndndez Montes, “Obras de Juan de Segovia”, no. 53. 

13 Et quia ad hujusmodi confutacionem primum ac necessarium est ueraciter agnoscere quid 
secta ipsa contineat, Liber Alcurani, per sarracenos deputatus uelut sit diuina lex, ne latere 
quicquam ex ea possit, interpretatus nouissime ipsius Johannis labore magnisque impensis; 
triplici quoque lingua descriptus est ipse Alcuranus: arabicis uidelicet, yspanis et latinis litteris, 
in magno uolumine de marca majori; et in principio ejus Prefacio Johannis super ipsa 
translacione facta; in fine autem Summarium psalmorum omnium in yspano ydiomate factum 
a magistro interprete illius, cujus studium, ut intuenti apparet, fuit supra modum suam laudare 
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This is the MS of the trilingual translation of the Qur’an. It is not 
to be found in the Salamanca University Library today and must be 
considered lost. What remains is the (Latin) prologue, preserved in 
Vat. Lat. 2923 (probably an autograph) and in Madrid, B.N. 9250 
(a later copy). In the prologue, written in 1456, the MS is 
described as a volume of 33 gatherings of six folios. As appears 
from the Donatio, another work was bound with the MS when 
finished, a summarium super quolibet psalmorum alchorani. This 
work is also mentioned in the introduction to the translation of the 
Qur’an, where Juan de Segovia tells us that Yca Gidelli gave him 
several writings upon his arrival in Aiton. The passage concerned 
can be translated as follows: 


He [Y¢a] gave to me here in a completed form a summary of the explana- 
tion of all the psalms of the Qur’an, which he had begun to compose for me 
in Spain. At the same time he gave me the Thirteen Articles of the Muslim 
Faith, with extensive arguments (rationibus), in accordance with their 
meaning (intellectum), to prove them’*. 


In a letter to Jean Germain, dated 18 December 1455'°, Juan de 
Segovia tells us that he has already read the summarium omniuni 
azoararum and the Thirteen articles, from which it appears that the 
Summary must have been completed very shortly after Yca’s arrival 
in Aiton, or perhaps even before that time. According to Juan de 
Segovia it was a work “whose aim, as appears from close examin- 
ation, was to praise his religion excessively” (“cujus studium, ut 
intuenti apparet, fuit supra modum suam laudare legem”). We will 
return to the Thirteen Articles and the summarium later. 

The other text mentioned in the Donatio which is to be connected 
with Yca is no. 99, described as follows: 


Elucidation of the particular Truth of the Catholic Faith, viz. that Jesus, son 
of Mary is God’s true son and truly God, in which [words] lie the over- 
whelming majority of the secrets of the truth of the law of Grace, the 
idleness of the law of the Scripture and the nullity of the Muhammedan sect. 


legem. Prime membrane Alcurani ultima linea sic dicit: et illis qui cedunt cum eo quod misi 
tibt. Ultime uero columpne prima linea <sic dicit>: Non genuit neque fuit genitus. 

'* Vat. Lat. 2923, f. 191r.: “Summarium etiam intelligentie super quolibet psalmorum 
Alchurani, quod Yspanie pro me inchoaverat, hic completum communicavit. Similiter et 
articulos XIII fide: mahumetice, rationibus, iuxta intellectum ipsorum, ad illorum probationem 
exaratis habunde”. 

'> Vat. Lat. 2923, f. 184r-185r, Cabanelas Rodriguez, op. cit., pp. 325-328, 326. 
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This work has not been completed. It is written in the Spanish colloquial. 
The last line of the first folio reads as follows...'®. 


This Romance work was written in reply to a letter, probably in 
Romance, sent by Yca to Juan de Segovia after he had returned to 
Segovia'’. We know of the existence of that letter because of the 
following item in the Donatio (no. 100): 


Reply to the letter by the fagth of Segovia, translator of the Qur’an, who [in 
it] intends to speak lofty words about the identity of God and the ultimate 
goal [of being, of the world]; also on parchment and written in the vernacu- 
lar!®, 


Both works remained unfinished, as appears from a passage of a 
letter by Juan de Segovia to an unknown friend, in which he 
describes the contents of this letter, which, according to him, 
contained 12 “points of doubt” concerning the Christian doctrine of 
faith’: 
Upon my explicit request, he set forth, at the time he was in Spain, twelve 
points of doubt and sent them to me. These are [dogmas], as he said, denied 
by all Saracens, and he demanded a satisfactory reply. Following the 
doctrine of the Gospel [i.e. Luke 6:30] that one should seek to satisfy any 
believer who asks for something, by interrupting another unfinished work, 
which I at the time intended to send to Spain, I put my hand to the plough, 
but as a result of intervening difficulties, particularly a disease which 
nineteen months ago began to affect my bones, and since half a year my 
liver also, the powers of my body and soul have weakened, so that I am not 
able to work as I would wish because of the feebleness of my hands”. 


16 Elucidatorium precipue ueritatis catholice fidei: Jesum, Marie filium, esse uerum Dei 
filium Deumque uerum; in quo permagna plurima secreta de ueritate legis gracie cessacioneque 
legis scripture et nullitate mahumetice secte. Nondum scriptura ejus finem accepit; in 
pergamino uulgarique edita yspano. Sed membrane prime ultima linea sic dicit <....>. 

17 See on this work and the following letter: Herndndez Montes, “Obras de Juan de 
Segovia”, pp. 319-21 (no. 66). 

'§ Responsio ad litteram alphaqueni Segobiensis, interpretis Alcurani, putantis se loqui 
excelsa de unitate Dei et ultimi finis; eciam in pergameno et uulgari. 

'9 Cabanelas Rodriguez, op. cit., p. 341; Vat. Lat. 2923, f. 196v-198r. 

 Rogatu pleniori meo, dum in Yspania fuit, XII dubia exposuit michique transmusit, 
retrahentia, ut inquit, sarracenos omnes a confessione catholice fidei, requisita a me de illis 
satisfactione. Evangelicam igitur attendens doctrinam fidelem omni petenti tribuendum 
intermisso alio inchoato opere, dum in Yspaniam transmittere volui, ad aratrum misi manum, 
sed intercidentibus multis, precipue autem infirmitate, que a mensibus XIX in tibiis primum, 
sed iam ab anno medio in epate sita, in dies totum debilitat corpus animique vires, ut cupio, 
intendere nequeo labori manibus languidatis. 
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In the introduction to the translation of the Qur’an Juan de Segovia 
says that upon his arrival in Aiton Yca gave him two more treat- 
ises: a work on the life and genealogy of the Prophet Muhammad 
and a work dealing with the conversion of Islamic and Christian 
dates*'. It is impossible to say whether these works were originally 
written by Yca Gidelli or whether they were merely copies of 
already existing works. Again, bearing in mind that Juan de 
Segovia did not master Arabic very well, we must assume, that 
they were written in Spanish. These works are not to be found in 
the Donatio. 

From the above it therefore appears that Yca wrote or copied for 
Juan de Segovia the following works: the Thirteen Articles of the 
Faith, the work described as “a summary of the explanation of all 
psalms” or “a summary of all psalms”, the Spanish translation of 
the Qur’an, a work on the genealogy of the Prophet Muhammad 
and a work on the conversion of the Muslim and Christian calen- 
dars. 

Moreover, Y¢a wrote two letters, only one of which is still extant 
and will be discussed below: a letter to Juan de Segovia dated 24 
April 1454, in which Yca Gidelli discusses the feasability of a 
Qur’an translation (preserved in Vat. Lat. 2923, ff. 178v-180v, see 
appendix 2), and a letter to Juan de Segovia, dated between 1456 
and 1457, containing 12 points of doubt about the Christian Faith. 
This letter is no longer extant. 

These are fortunately not the only sources we have at our 
disposal. Among the most important sources is the Breviario Sunni, 
which Yca wrote in 1462. We will also see that the well-known 
Christian theologian Juan Lépez de Salamanca wrote a polemical 
treatise against a religious work by Yca, which may have led the 
latter to reply in writing. A MS of Lépez’s treatise was found in 
the library of the Duke of Plasencia in 1468. Although it is no 
longer extant today, we can draw some important conclusions from 
the traces left by this work in other sources. Finally, there is an 
anonymous Aljamiado work, Tratado y Declaracién y Guia para 
seguir y mantener el addin del alislam (Madrid, B.N. MS 5252), 
which may well be connected with Yca. Since the authorship of this 
text cannot be proven beyond any doubt, however, it will be 
discussed in the following chapter which deals with Yca’s influence 


41 Vat. Lat. 2923, f. 191r. 
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on Islamic Spanish literature. In the previous chapters I have argued 
that Yca Gidelli was not the first Muslim in Christian Spain to 
write in Romance on religious matters. This suggests that his 
influence on Islamic Spanish literature might be explained other- 
wise. In this chapter I will argue that Yca Gidelli’s religious 
convictions, in particular his apocalyptic expectations, made him 
the most influential author among the Muslims in Christian Spain. 
I wish to begin my discussion of Yca Gidelli’s life and work with 
the ‘Sitz im Leben’ of his life and work: Mudejar Islam in Castile 
in general and the Mudejar aljama of Segovia in particular. Yca’s 
works will then be examined, and finally the biographical evidence 
will be discussed. I have chosen to discuss the biographical evi- 
dence at the end because it is very scanty and, moreover, not 
readily ‘available’: it has to be assembled from all sorts of sources 
which have received very little attention so far. 


IV.2. THE MUDEJAR COMMUNITY OF SEGOVIA AND MUDEJAR 
ISLAM IN 15TH-CENTURY CASTILE 


IV.2.1. Place of the aljama and buildings 


On the basis of archive documents dealing with architectural 
evidence Ruiz Hernando gives a picture of Muslim presence in 
Segovia in the Middle Ages”. The earliest indications of the 
presence of Muslims in the city date from the early 14th century”. 
Many Mudejars lived in the Almuzara”, in the quarter later called 
la moreria vieja (the old Moorish quarter)”. In the 15th century 
Mudejars are mentioned more often in the documents. We hear, for 
example, of Hamete Bermejo, son of Mahomad Bermejo who, with 
Abrahan Graval, son of Don Azeyte, both of them carpenters, had 


% Historia del Urbanismo, see on the Mudejars: vol. 1, pp. 72-3; 95-6. 

3 Ruiz Hernando, op. cit., vol. 1, pp. 72-3. 

* Although the word Almuzara may have been derived from the Arabic word musalla, 
which in many Muslim cities in the Maghrib was a field, often outside the walls, where the 
salawat al-‘id were held, and sometimes capital punishments were carried out (see Lévi- 
Provengal, Islam d’Occident, p. 59), there are no indications that Segovia was populated during 
the Muslim domination. Like many other cities in Old Castile, such as Valladolid and Avila, 
Segovia probably knew no ‘native’ Muslim population. 

5 Tbidem, p. 35. 
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a censo on a garden with trees”. With Dofia Xansi, the wife of 
maestre Mahomad, calderero”’ and maestre Hoxmin, he took in 
censo a house near the gate of San Martin. They rented the upper 
part of the house to Maestre Yuzaf Talavera” and the lower part 
to Mahomad Montero”. Some other names of Mudejars who lived 
in Segovia in the 15th century were Mahomad el Rojo, Mahomad, 
mantequero; Amate, vainero, Maestre Abrahan del Arroyo, Hamad 
del Baio, Hamad, mantequero, Abrahan Juarros, and Brayme de 
Guadarrama. According to Ruiz Hernando at the beginning of the 
century the Mudeyars lived in the centre of the town close to the 
Jews, on the axis Almuzara-Plaza Mayor. Later in the century they 
slowly moved towards the Puerta de San Martin. Near that gate 
was also the mosque. From the fact that some Mudejars still lived 
inside the walls in 1474 it can be deduced that the repeated laws 
which urged the Muslims and Jews to live apart from the Christian 
population were not yet completely implemented”’. 

There can be no doubt that at about the same time many Mude- 
jars had indeed settled in the new moreria outside the walls, in the 
quarter of San Millan, where many continued to live as Moriscos 
until the expulsion®'. This appears from a document dated 1480”. 
The (Christian) inhabitants of the quarter of San Martin, inside the 
walls, complained that the Mudejars kept using their ‘almagi’ (Ar.: 
al-masdjid?) in that quarter, thereby causing inconveniences to the 
neighbours because the mosque was built close to some of their 
houses®’. The inhabitants of San Martin demanded that the mosque 


7° Archivo Capitular, Libro Viejo de censos f. 205, apud Ruiz Hernando, op. cit., vol. 1, 
p. 111, n. 60. 

27 See on him below. With the fagih Omar he travelled to Granada in 1480 in order to 
collect his daughters and other Mudeyjar families who had emigrated some years before. 

% See on him: AGS RGS August 1477, f. 426, where he is mentioned as one of the 
repartidores. 

9 17 September 1474. Archivo Histérico Provincial, Libro IV de Hipotecas f. 304, apud 
Ruiz Hernando, Historia, vol. 1, p. 111, n. 61. 

% See: Ferndndez y Gonzalez, Estado social y politico, p. 400 no 1. repeated during the 
Cortes of 1476 in Madrid and 1480 in Toledo. 

3! An interesting example of a Morisco family is the De la Hoz family, who lived in the 
15th century in the famous Casa de los Picos. Ruiz Hernando cites a document from 1569, in 
which Joan de la Hoz, Morisco, and a certain Rodrigo Xeder [sic!], his heir, are mentioned 
(Historia, vol. 1, pp. 108-9, note 49). This family possessed many houses in San Millan. 

32 AGS, RGS November 1480 f. 123, published in Ladero Quesada, Los Mudéjares de 
Castilla en tiempos de Isabel I, doc. no. 5. 

33 “Como esta tan junto con sus casas e barrios en lo qual, sy asy oviese de pasar, diz que 
ellos rescibirian grand agravio e dapno”. 
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should be closed or demolished, a request which was granted. It is 
not clear why the Mudejars kept using the old mosque. 

The Muslim cemetery was outside the walls**. As elsewhere, the 
Mudejars of Segovia had their own slaughterhouse®. In certain 
Castilian cities we sometimes know the place where the religious 
officials, such as the alcalde and ‘the’ faqih of the aljama, lived”, 
but this is not the case in Segovia and this might be an indication 
that Segovia’s fagih was not particularly rich. 

What sort of educational institutions the Mudejars of Segovia 
possessed is unknown. We know that a madrasa existed for an 
unknown period in the city of Zaragoza. Unfortunately, we do not 
know anything about this institution, except that it existed in the 
middle of the 15th century. This is testified by the colophon of an 
Arabic MS (probably a collection of fatwds, Ar.: kitab al-masda’il, 
which is lost today) found in the Aragonese village of Almonacid 
and copied by ‘the student’ (al-tilmidh) Abu ‘Abd Allah Muhammad 
b. Ibrahim ‘Abd Allah Shabatun al-Tirult (from Teruel) in June 
851/1447 in the madrasa of the Moorish quarter in the city of 
Zaragoza (“rabad al-muslimin bi madinat Saraqusta”)’’. It is 
impossible to say whether this was the only centre of higher Islamic 
learning in Christian Spain. Although the MS seems to have 
disappeared Codera tells us that among the MSS from Almonacid 
was “a small work containing questions and answers given by 
Farash, son of Lupo, mufti of the Friday Mosque of Granada, a 
copy made in the madrasa ... of Zaragoza, in the year 861 [sic]”. 
On the basis of Codera’s information the mufti in question can be 
identified as Farash b. Qasim b. Ahmad b. Lubb al-Tha‘labi al- 
Andalusi, born in 701/1301)**. The fatwds which Abi ‘Abd Allah 


4 Ruiz Hernando, op. cit., vol. 1, p. 96. 

35 Marqués de Lozoya, Historia, cites a privilege to the Monasterio de San Antonio el Real, 
in which Enrique IV grants the monastery certain rights with respect to the Christian, Jewish 
and Muslim slaughterhouses. 

% For example Rucquoi, Valladolid en la Edad Media, vol. 2, p. 503, points out that the 
alcalde and faqth of Valladolid, Brayme Aragones, possessed at least four houses in 1474. The 
man dealt in lead. 

37 Reproduced in Ribera, Disertaciones y Opisculos, vol. 1, p. 351. 

38 Codera, “Almacén de un librero morisco”, p. 275, “una obrita de Preguntas y respuestas 
dadas por Farach hyo de Lupo, mufti de la aljama mayor de Granada; copia hecha en la 
madrasa ... de Zaragoza, afio 861”. There can be no doubt that this is indeed the same MS. 
Farash b. Qasim b. Ahmad b. Lubb al-Tha‘labi al-Andalust as mufti was a member of the 
shard in Granada. From 28 Radjab 754 onwards he taught in the madrasa of Granada, the 
Madrasa al-Nasriyya, and also became a khatib. Opinions differ about the date of his death. 
Both 782/1380 and 783/1381 are mentioned by Baba, Nayl al-ibtihddj, p. 219 ff. 
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Muhammad b. Ibrahim °Abd Allah Shabatin copied were therefore 
earlier ones of Granadan origin; there seems to be no connection 
with the madrasa itself. 

The question arises of whether Segovia, the favourite dwelling- 
place of Enrique IV, also possessed a madrasa, and whether Yca’s 
authority was perhaps connected with such a centre of Islamic 
learning. Two almidrasim are mentioned in the documents, one to 
be found in the Corral del Cayén, and the other in the Calle de 
Rehoyo. While the latter is explicitly qualified as the almidras de 
los judios”, the former is not, but it seems very unlikely that we 
are dealing with a Muslim madrasa, since this Corral del Cayén 
was found in the quarter assigned to the Jews in 1412”. 


IV.2.2. Professions 


A valuable source for the professions exercised by Mudeyjars in 
Segovia is a document of 1510 published by Bataillon*'. From this 
it appears that the majority were craftsmen”. The document also 
sheds light on the size, and the constitution of the Mudejar house- 
hold, which contained the parents, their children, and other mem- 
bers of the family as well as the servants. Craftsmen housed their 
pupils. 

Many Mudejars were involved in the building industry. A 
Mudejar architect from Segovia was involved in building the 
Cartuja del Paular in Toledo between 1433 and 1443. This ‘Abd- 
arrahman’ was assisted by Gabriel Gali, a carpenter from Segovia, 
as well as by Alonso de Estévan, a master mason of Toledo and a 
certain Juan Garcia, another inhabitant of Segovia’. 


IV.2.3. Demographic evidence 


In 1510 the Morisco population consisted of 251 persons, who 
lived in 56 houses“. This means an average of 4.3 persons in each 
house. Of these houses 41 were found in the quarter of San Millan. 


*° Ruiz Hernando, Historia del Urbanismo, vol. 2, p. 183, doc. 19 and 20. 
® Ruiz Hernando, Historia del Urbanismo, vol. 1, p. 97; private letter of J. Ruiz Hernando 
d.d. 24-10-’90. 
‘1 “Les nouveaux chrétiens de Ségovie en 1510”, passim. 
Carpenters, masons, parchment makers, smiths, butchers, painters etc. 
Llaguno y Amirola, Noticias de los arquitectos, vol. 1, p. 77. 
Bataillon, “Les nouveaux Chrétiens de Ségovie en 1510”, passim. 


42 
43 
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At that time part of the community apparently still lived among the 
Old Christians. It can be deduced from the total amount of the 
tributes that the Mudejar population must have been about the same 
size in 1495*. Unfortunately there are no indications of the size 
of the Mudejar population before 1495, but from the following 
evidence it seems that it underwent some changes. In February 
1480 the faqih Omar (perhaps a brother of Yca, see below, Chapter 
IV .7.1.) and the above-mentioned coppersmith Mohammed received 
a safe-conduct from the Catholic monarchs to travel to Granada in 
order to collect some members of their families and other Mudejars 
of Segovia, who had left their home-town during certain movi- 
mientos with their wives, children, grandchildren, servants, and 
other persons, and afterwards wished to return to Segovia®. It 
seems likely that the term movimientos is an allusion to the civil 
war which broke out after the dethronement of Enrique IV in 
1465*’. We will see below (Chapter IV.2.5.2.) that problems with 
the alcalde mayor led to Mudejar emigration from Segovia as well. 


IV.2.4. The Mudejars of Segovia and the Christian population 


The efforts of Vicente Ferrer aimed at the conversion of the Jews 
and Muslims at the beginning of the 15th century may have had an 
effect on the Mudejars of Segovia. According to the testimony of 
Juan de Segovia at the beginning of the 15th century some 50 
Conversos of Muslim descent lived there“, an extraordinarily high 
percentage if the complete Mudejar population (ca. 200 persons?) 
is taken into account. Christian efforts to convert the Jews and 
Muslims remained in force. According to Garci Ruiz the Segovian 
Mudejars (like the Jews) were compelled to attend Christian 
services on the square next to the Church of St. Michael every 
Wednesday”. 


“© Ladero Quesada, Los Mudéjares de Castilla en la baja Edad Media, p. 389. 

“ AGS RGS, February 1480, f. 56. 

47 This return to dar al-harb was not an isolated phenomenon. In 1477 the Mudejars of the 
Ricote valley who had emigrated to Granada also received permission to return to Castile, see 
AGS RGS June 1477, f. 244. 

* Cabanelas Rodriguez, Juan de Segovia, p. 39. According to Asenjo Gonzdlez, Segovia, 
p. 330, there were no Muslim converts in Segovia before 1500. 

® Garci Ruiz, Anacephalensis gestorum civitatis segoviensis, f. 6r (Segovia, Archivo 
Catedralicio B 319). This came to an end after 1500, see Asenjo, Segovia, p. 338 n. 240; 
Ladero Quesada, Los Mudéjares de Castilla en tiempos de Isabel I, doc. 97 note (AGS RGS 
March 1500, f. 45). 
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On the other hand, the impression to be deduced from the 
architectural evidence discussed above, namely that the social 
distance between the Mudejars and the Christians was not very 
large, is confirmed by the following. From 1484 onwards there 
existed in Segovia the cofradia de San Eloy (the patron saint of the 
smiths) y San Anton (the patron saint of cattledrovers). As appears 
from the statutes (ordenanzas) this cofradia seems to have counted 
both Christian and Mudejar smiths (ferradores) and veterinary 
surgeons (albéitares) among its members”’. Assuming that Mude- 
jars were indeed members of the cofradia (which is uncertain, since 
only the statutes survived), this implies that a certain degree of 
involvement was expected, such as attending each other’s funerals: 


Otrosy hordenamos et tenemos por byen que cuando algund cofrade de 
nosotros, o su muger fallesciere, que todos seamos mollidos por el nuestro 
oficial e vayamos al tal enterramiento para le onrrar con nuestras candelas 
encendidas et qualquier cofrade que ende non venyere siendo llamado o 
sabidor que peche la pena que compliere al dicho cabildo et que pague al tal 
finado de caridad diez y seis marauedis e vna libra et sy pasare collacion 
que pague veynte et quatro marauedis et que acabado de tomar su caridad 
que todos con clerigo et santcristanes antes que dende partamos digamos 
todos oracion por el anima de tal finado o finada et qualquier cofrade que 
touiere negocio valedero o legitimo se abye de despedir asi lo non fisiere 
pague la sobredicha pena. 


According to Asenjo there never were any grave conflicts between 
the Christian and the Mudejar population. Like the Jews the 
Mudejars paid the municipal taxes (pechos concejiles) and, accord- 
ing to Asenjo, they contributed comparatively more than the Jews. 
Both minorities paid 4% of the total amount, although the Mudejar 
aljama was much smaller than the Jewish aljama’'. Both minor- 
ities also contributed to the Hermandad>’. In addition, the Mude- 
jars paid the royal taxes, the servicio, the medio servicio and the 


pechas™. 


® Archivo Municipal Segovia E IX-T5 L1, published by Marqués de Lozoya, Historia, doc. 
A, pp. 119-127. 

‘! At this point Asenjo’s references may have become muddled. Figure XV (p. 483) 
indicates that the Jews paid 15.6 % against the Mudejars 2.73 % of the municipal taxes. 

2 See LM, s.v. [art. L. Vones]. 

3 The pechas were a contribution to cover the expenses of the war against Granada, in 
which the Mudejars were not compelled to take part. According to Al-Maqqari, Nafh al-tib, 
some Mudejars, however, fought at the side of the Christians (apud: Ferndndez y Gonzalez, 
Estado social y politico, pp. 4-5). 
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IV.2.5. The organization of the aljama and the judicial situation 
IV.2.5.1. The fagih 


Very little is known about the internal organization of the Castilian 
aljamas, mainly because of the scarcity of Castilian Mudejar 
documents. As a result the role of the fugahad’ in Mudejar Castile 
remains largely in the dark’*. Fortunately there are a few docu- 
ments which shed light on this. One of them is an undated Arabic 
fatwa given by ‘Abd Allah b. ‘Uthman b. Ahmad b. Muhammad b. 
Husain al-Ansari, servant of the al-Qibla mosque in Avila (khaddim 
djami° al-gibla fi madinat Abila)*. In it al-Ansari mentions a 
question which arose in Avila, where according to him three 
mosques existed, each one with its fagih. According to al-Ansari 
there was a difference of opinion between them about whether it 
was permissible to perform the saldt on a sadjdjdda of skins of 
animals not slaughtered ritually (djulid al-mayta), or dressed in 
clothes made of that material. Al-Ansari seeks approval for his 
opinion of Abu ’l-"Abbas Ahmad b. ‘Imran, servant of the aljama 
(the document reads djama* al-muslimin, probably djamdat al- 
muslimin) and mu‘allim (schoolmaster) resident in Valladolid, and 
of Ibrahim b. ‘Ali b. Farash Ruy Diaz, servant of the mosque of 
the community of Muslims of the city of Burgos”. Al-Ansari’s 
opinion is based on authoritative Malikite works on the furi, such 
as the Risdla by Ibn Abi Zayd al-Qayrawani; Ibn al-Dyallab al- 
Basri’s al-tafri’ fi ‘l-figh, and a work called al-talqin fi ‘l-furi’, 
probably by al-Mazari (d. 536/1134)°’. The document indicates 
that a religious question which arose among Muslims in Christian 
Spain was not always solved by a voyage to Granada in order to 
consult a mufti, and although it is by no means certain that this 
fatwa concluded the affair at hand, the document shows that the 
Castilian Mudejars were not completely dependent on muiis in dar 


4 The role of the fugaha’ in Aragon is examined in Macho y Ortega, Mudéjares Arago- 
neses, p. 197 and Burns, Islam under the Crusaders, p. 222. According to Burns ‘faqih’ was 
the title of the person who occupied the office of local minister of the cult, imam or khddim, 
of primary schoolmaster (mifallim), of prayer leader (imam), or preacher (khatib). 

55 A summary of this document was published by Ferndéndez y Gonzdlez, op. cit., pp. 393- 
4. The original is no longer extant. 

56 Again the reading is uncertain: djami° muslimt madinat B.rgh.sh. 

7 GAL S 1, p. 663. 
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al-islam™*. It seems clear that the document is not an ordinary 
fatwa, for al-Ansari was not asked to give his opinion, but rather 
an attempt to settle a difference of opinion by trying to win a 
majority. Were the fugahd’ of Avila unable to settle the affair 
themselves, and was one of them consequently seeking support for 
his opinion from fugahd’ of other cities? 

What concerns us here is that it clearly appears that the word 
faqih in Christian Spain indicates a profession rather than a student 
of figh”. Fagih appears to be the designation of someone who 
carries Out varying religious tasks in the service of the aljama. The 
document seems to indicate that a fagih was probably in some way 
connected with a mosque; it speaks of three mosques, each one 
with ‘its’ faqgih. It seems certain that a fagih was always to a certain 
degree learned in Arabic, as is shown by this document and by 
those published by Hoenerbach and Viguera®’. In the Christian 
documents the word fagih also indicates a profession. The word 
alfaqui is mentioned after the name of an individual in the same 
way as ‘carpenter’ or ‘bricklayer’: e.g. in one of the documents 
mention is made of Mohammed carpintero and Omar alfaqui. One 
of the fugaha’ mentioned above was also a mu‘allim, perhaps the 
equivalent of master in a Qur’an school (kuttdb). The fact that 
someone exercised the ‘profession’ of fagih did not exclude the 


8 Mudejars sometimes travelled to Granada in order to consult a muftf. Madrid, B.N. 4950 
(G.R. 103) f. 232r ff., contains 20 small fatwds given by Abu ‘Abd Allah Muhammad b. ‘Ali 
al-Ansari, known as al-Haffar (mu/fti in Granada, d. 811/1408-9, see Baba, Nayl, p. 281) in 
Radjab 794/ June 1392. The persons who submitted the questions to the muftf were qddf Abu 
*]-Hasan °Ali from Daroca and Abii ’|-Hadjdjadj Yusuf b. ‘Abd al-Malik, imam of the mosque 
in the moreria of Borja. Three Mudejars from Daroca, Borja, Qalat Ayyub (Calatayud) went 
to Granada to submit them. The mufti wrote the questions as well as the answers down, and 
from this MS a copy was made by one of these Mudejars, Muhammad b. Muhammad 
Kalavera. The present MS, which is a madjmi‘a, includes a copy of that copy, made by 
Muhammad b. Muhammad b. Lubb al-Murabiti, from the village Terreria. He copied it ca. 
799/1397). Questions 1-4 deal with Qur’anic expressions, 5-8 with Tradition, the rest with 
juridical problems of diverse nature. Some of the cases are interesting for the fact that they 
shed light on problems which arose from the contacts with Jews and Christians, such as the 
problem whether meat slaughtered by Christians and Jews might be eaten by Muslims (no. 11). 
From the contents of these fatwas it appears that the level of juridical expertise among the 
Mudejars of Aragon was not particularly high. Madrid B.N. 4950 also contains a fatwd on the 
hidjra by Abii Zayd ‘Abd al-Rahmaan al-Sinhadji, known as Ibn Miqlash, a faqth from Oran 
(ff. 226r-231v). See on this fatwa: Bouzineb, “Respuestas”, passim). 

® See EI’, s.v. fakih [art. D.B. Macdonald], s.v. fikh [art. J. Schacht] 

© Spanisch-Islamische Urkunden, no. 24, a testament in Arabic drawn up in Guadalajara 
in 1440 by the fagih Yusuf al-Shabili; no 29, sadaqa, drawn up in Medinaceli by the imam and 
katib of the aljama (not dated); Viguera, “particidn de herencia”, p. 94 ff. (= J 37). 
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possibility that he earned a living through other activities as well. 
The combination of a fagih-ship with another profession was quite 
common. Brayme Aragonés from Valladolid, who lived at the 
beginning of the 15th century, was alcalde, fagih, and merchant at 
the same time. It is clear that Yca Gidelli was for some time ‘the’ 
fagih of the aljama of Segovia. We will see below that he was also 
an imdm (prayer leader) and the qddi of the aljama (the Spanish 
equivalent is alcalde*') for some time, an office for which a faqih 
was very suitable. The discussion of offices of alcalde and alcalde 
mayor leads us to a discussion of the place of the aljama of Segovia 
in the wider context of the judicial structure of Mudejar Islam in 
Castile. 


IV .2.5.2. The alcalde and the alcalde mayor 


The head of the official judicial hierarchy of the Castilian Mudejars 
was the alcalde mayor de las aljamas de moros de Castilla®. He 
was the supreme judge of the Castilian Mudejars, who being 
himself appointed by the king, played a part in appointing local 
alcaldes. He was in theory the judge of appeal with respect to 
internal civil and criminal lawsuits of the Mudejar community. The 
judicial power of the alcalde mayor was in practice more limited 
than in theory: besides the alcalde mayor Christian judges also 
seem to have acted as judges of appeal in Mudejar lawsuits. In 
1465 Enrique IV granted the city of Madrid the privilege that the 
regidores of the town might act as judges of appeal (alcaldes de 
alcadas)”. This privilege must have included the aljama, because 
in January 1481 the members of the Consejo “otorgaron una 
peticién para la reyna nuestra sefora sobre la apellacién de los 
moros de la alcaldia de las alcadas para que se guarden los previle- 
jios desta villa”™. This means that the consejo stood up for its 


6! See Leyes de Moros, e.g. Titulo CXIX, p. 156, “Como el alcall judgard un pleito”; 
Breviario Sunni, edition, p. 365, “De los alcaldes ordinarios y arbitrarios y sus juyzios y 
abenencias”. 

62 See on the judicial position in general: Torres Fontes, “El alcalde mayor”, passim; 
Ladero Quesada, “Los Mudéjares de Castilla en la baja Edad Media”, pp. 366-371. 

® Millares Carlo, indice y extractos de los libros de cédulas y provisiones del Archivo 
Municipal de Madrid (siglos XV-XVI), pp. 13-14. 

“ Ibidem, pp. 59-60. 
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rights against the Crown in the case of Mudejar lawsuits”. The 
same may have happened in Segovia, for in 1492 the aljama of that 
city protested to the Crown about the jurisdiction of the recently 
appointed alcalde mayor, and adduced that in the last forty or fifty 
years “non ha tenido alcalde mayor que de sus pleitos e causas 
civiles e criminales conosciesen, salvo que la justicia hordinaria de 
la dicha cibdad conocia y ha conocido”™. The Catholic Monarchs 
considered that if the aljama had not had an “alcalde mayor ni otro 
alcalde moro” for so many years, this should not change now, and 
they decided that in the future these Mudejars would never have to 
appear “ante los dichos alcaldes mayores de las dichas aljamas, ni 
ante ellos ni ante sus lugartenientes”. Apparently the Mudejars of 
Segovia did not know precisely how long this situation had existed. 
Other documents shed more light on this problem. It appears that 
already between 1480 and 1490 the Mudejars of Segovia had 
refused to recognise the alcalde mayor, on the grounds that they 
had had no alcalde mayor since the times of Enrique IV°’. In 
August 1490 it was Abrahen Redomero from Toledo™® who 
requested to be accepted as the alcalde mayor of the aljama of 
Segovia. The aljama refused to comply, on the grounds that at the 
time of Enrique IV there had been scandals and troubles (escan- 
dalos and rruydos) in the aljama because of the fact that it had an 
alcalde mayor, and that as a result many Mudeyjars had left the city, 
causing great harm to the aljama”. 

Both in Segovia and Madrid Islamic Law was therefore adminis- 
tered by the justicia ordinaria, the Christian judge who probably 
only acted as a judge of appeal, perhaps assisted by a faqih or 
several fugahd’. It seems unlikely that the official who dealt with 
internal judicial Mudejar cases was still called alcalde after this 
privilege was granted. In any case we know of no appointments of 
Muslim alcaldes in Segovia in the second half of the century. Both 
aljamas clearly saw this situation as a privilege. The interpretation 
of this repeated refusal of the Segovian aljama is very complicated. 


© For a different interpretation of this document see Miguel Rodriguez, La Comunidad 
Mudéjar de Madrid, p. 45. 

© Published in: Ladero Quesada, Los Mudéjares de Castilla en tiempos de Isabel 1, doc. 
54 (March 1492), cf. Asenjo Gonzalez, Segovia, p. 338. 

°’ Torres Fontes, op.cit., doc. IV (AGS RGS, February 1480, f. 259). 

® See on him AGS M y P, 98-66. He was appointed alcalde mayor on 22 June 1489. 

® These events are reported in AGS RGS August 1490, f. 82, a document which until now 
remained unnoticed. 
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Asenjo assumes that even though the Mudejars were no longer 
subordinate to the alcalde mayor after this privilege was granted, 
they still had an alcalde afterwards, but her arguments are not very 
strong”. She interprets this event as evidence that the Mudejars of 
Segovia had little need to live separately from the Christian popula- 
tion. Indeed, there are signs that the populations mixed, even in 
judicial affairs. For example, in 1446 maestre Hocein acted as a 
judge in a lawsuit on the division of water between Juan de Nieva 
and Juan de Heredia, together with two Christian judges’'. But 
there is more to be said about this event. 

Firstly, there may be an ‘Islamic’ explanation. In al-Mi‘yar al- 
djadid, a collection of fatwds by Abii ‘Isa al-Mahdi b. Muhammad 
al-Khidr Al-Wazzani al-Fast (d. 1342/1923)” the following sum- 
mary of a fatwa by ‘Abd Allah al-°Abdisi is found: 


In the Nawdazil by Ibn Tarkat” [is found] one of the answers by the sayyid 
°Abd Allah al-“Abdisi concerning a document coming from the country of 
the Christians, based on the testimony [shahdda] of the believers [mu’minin] 
residing in the country of the Christians. The text reads: if their stay in that 
place was of their own free will, that is undoubtedly a grave sin [kabira 
‘azima] which obliges us to relinquish their testimony, for a stay among the 
Unbelievers, whilst being able to perform the hidjra, is forbidden in 
accordance with common agreement [idjmd‘]. The Prophet, may God bless 
him and grant him peace, said: “I do not have responsability for any 
Muslim who stays among the Polytheists”’*. If they are allowed to leave 
them [sc. the Polytheists] without having to fear for their lives and families, 
but leaving behind their property, it is their duty to leave, handing over [bi- 
taslim] their properties, on the condition that they [the Polytheists] allow 
them [a sufficient amount] to reach Muslim territory. However, if they fear 
for their lives and families, they are allowed to stay among them, and it will 
not be considered as blameworthy behaviour affecting [the validity of] their 
shahdda. With respect to the gddf of that place [alladhf hundk]; if the local 


® Asenjo Gonzalez, Segovia, p. 338, “aunque ellos contarian con sus alcaldes para 
cuestiones y litigios juridicos”. She seems to base this assessment on the fact that in the afore- 
mentioned document from 1510, published in Bataillon, “Les nouveaux chrétiens”, p. 413, a 
certain Francisco de Santa Cruz is mentioned who was “alcaide de la puerta de San Martin”. 
Does she confuse the offices of alcaide and alcalde? 

Ruiz Hernando, Historia, vol. 1, pp. 97-8. 

2 Vol. 3, pp. 22-3. See on al-Wazzani: GAL S II, p. 890. 

On Ibn Tarkat see: al-Maqqari, Nafh al-tib, vol. 5, p. 514, vol. 6, p. 153; Calero Secall, 
“Una aproximacién al estudio de las fatwas granadinas: Los temas de las fatwas de Ibn Siraf 
en los Nawazil de Ibn Tarkat”, pp. 192-3. Ibn Tarkat lived in Granada in the middle of the 
15th century. 

™ Cf. al-Wansharisi, Mi‘ydr, vol. 2, p. 125. 
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community of Muslims [djamdat al-muslimin alladhf hundlik] appoints him, 
his judgeship is allowed, as is the practice [‘amal] based on his signature 
verifying the homologation [khitab], if it is certain that they [the community] 
appointed him, and that it is his handwriting, because the community exerts 
all power in case the Sultan is impeded. In case the Christian government 
[sultan al-nasdrd] appoints him, neither his appointment nor his verdict 
[hukm] is accepted, unless the community of the Muslims agrees with it 
willingly, and not under duress. In that case his verdict is acceptable as if 
he had been appointed in the first place by them out of their own free will, 
and this makes it their appointment and not the appointment [of the Christian 
government]. Consequently, once his appointment is confirmed and he [the 
qddi] appoints morally and juridically superior witnesses Pudal mubarrizin] 
in order to testify between the people, the testimony on the basis of their 
handwriting [signature] is allowed if there is the possibility of verifying the 
soundness of the testimony given by ‘udal who are not present at court”. 


The mufii in question is to be identified as Abu Muhammad °Abd 
Allah al-“Abdusi, who held the office of khatib of the Qarawiyyin 
mosque in Fas from 846/1442 until his death between 847/1443 and 
849/1445. Al-‘Abdiisi was the most important mufii of his time”. 
This fatwa was therefore probably given in the first half of the 15th 
century’’. It is conceivable that this sort of legal reasoning was 
known to the Castilian Mudejars. 

In addition to this we know that the persons appointed alcalde by 
the alcalde mayor or the King were not always favourably received 


Raf ‘ala ’l-shahada, i.e. shahdda ‘ala shahada, cf. Schacht, An introduction to Islamic 
Law, p. 194. 

7° Ibn al-Qadi, Djadhwat al-igtibas, p. 425; Baba, Nayl, pp. 157-8; Beck, L’image d’Idris 
IT, p. 232. 

™ The text of the summary was translated in French in: Ibn Hudhayl, L’Ornement des ames 
et la devise des habitants d’el Andalus, vol. 2, pp. 60-1. Although many of al-‘Abdiisi’s fatwas 
were included in the Miydr, this one is strikingly absent. Al-Wansharisi, Mi‘ydr, vol. 2, pp. 
119-141, took in two well-known fatwds, written ca. 1491, on the duty of the hidjra a rigid 
position with respect to the reasons justifying a Muslim to refrain temporarily from the duty 
to emigrate from ddr al-kufr. In al-Wansharisi’s opinion only seriously ill and disabled persons 
have an excuse. It is clear that al-“Abdiisi’s opinion is far more moderate: if Muslims fear for 
their lives and families, they are allowed to stay among the Unbelievers, and it will not be 
considered blameworthy behaviour. This opinion can be interpreted as a sanction of the status 
quo. The absence of a more extensive discussion of this problem (which one would certainly 
have expected in al-Wansharisi’s second fatwd on a man from Marbella, Mfyar, vol. 2, pp. 
137-41) is particularly striking in view of the widespread existence at that time of established 
Islamic communities under Christian rule. The most likely explanation for this absence seems 
to be that his legal reasoning and theological convictions impeded him from taking the status 
quo (based on the principle of maslaha, i.e. the well-being of the persons involved) as a point 
of departure. This may also explain why he remains silent on al-“Abdiisi’s fatwa. 
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by the aljamas”. It seems likely that the judicial hierarchy in the 
service of the Crown was often suspect in the eyes of the Mudejars. 
Another factor may have been that the persons appointed alcalde 
were not always learned in Islamic Law, and that sometimes even 
Christians were appointed alcalde. In 1469, for example, Fernand 
Gémez de Solis was appointed alcalde de los judios y moros in 
Badajoz by Enrique IV”. The majority of the alcaldes exercised 
all sorts of professions. This was also the case with the reparti- 
dores. 


IV.2.5.3. The repartidores 


The other heads of the Mudejar community were the repartidores, 
who, like the alcaldes, were appointed for life. The repartidor was 
responsible for the distribution of the servicio and medio servicio 
among the aljamas. 

It appears that in the middle of the 15th century there was a 
council of five repartidores, who fulfilled this task in addition to 
their normal professions. Each one of the members of this council 
was presumably responsible for part of the Castilian kingdom. In 
1454, during the reign of Juan II, maestre Lope, son of maestre 
Yuca de Segovia, the “maestre mayor de las obras e labores de los 
alcacares de la villa de Madrid”, was appointed repartidor of the 
servicio and medio servicio in the place of his father®. At the time 
he was appointed the other repartidores were the following persons: 

The first, maestre Farax Alcadafi from Toledo, was not only 
repartidor mayor, but also alcalde mayor de las aljamas de moros 
de Castilla®’. It appears therefore that when Lope was appointed 
repartidor in 1454 the alcalde mayor was a member of the council 
of repartidores. The position repartidor mayor seems to imply that 
Farax was chairman of the council. At the same time, it appears 
that there was only one repartidor mayor in Castile just then. 
Although at this moment the office of repartidor mayor was held 


7 Ladero Quesada, Los Mudéjares de Castilla en tiempos de Isabel I, doc. 24, December 
1488. The Mudejars of Aranda de Duero rejected their alcalde; AGS RGS July 1492, f. 152, 
problems with respect to the alcalde of Plasencia, Hazis Bejarano. 

” Bauer Landauer, Catdlogo de Cartas y documentos de mi archivo, no. 27. I have not 
been able to see this document. 

© AGS M y P 13, f. 10. See on him also AGS M y P75, f. 23. 

8! See on him: AGS M y P 2-398/399. In 1436 he and his family were granted tax 
exemption. He was a masterbuilder. 
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by the alcalde mayor, this was not always the case, in March 1480 
for example Zafo Andado from Valladolid was appointed repartidor 
mayor and alcalde of the aljama of Valladolid®. The fact that 
both offices were sometimes held by one and the same person 
explains why the terms juez mayor (read: alcalde mayor) and 
repartidor mayor are being confused in documents from Murcia™. 

In 1454 the other members of the council were the fagih Ali 
Xarafi, who was repartidor for the kingdom of Toledo™, Farax de 
Belvis®, repartidor for the kingdom of Andalusia, and Hamet 
Carreton from Valladolid, who was repartidor for the kingdom of 
Old Castile®. 

The number of members of the council probably did not change 
between 1454 and 1467. In that latter year Ali de Bobadilla from 
Medina del Campo was appointed repartidor’’. In the document 
in which his appointment is confirmed, mention is also made of a 
council of five repartidores, but no names are mentioned. 

In 1477 the Mudejars of Hornachos complained to the Catholic 
Monarchs about the fact that the repartidores had assessed them, 
while they and other aljamas belonging to the Order of Santiago 
were exempted from paying the servicio and medio servicio®. The 
five repartidores who had to investigate this complaint were 
Maestre Lope and Maestre Hamete, inhabitants of Madrid, Maestre 
Yucaf de Talavera and Mahomad de Talavera from Segovia and 
Amet (sic) Carreton from Valladolid. It is remarkable that all 
repartidores came from Old Castile. 


& AGS RGS, March 1484, f. 190, cf. Torres Fontes, op.cit., 167; Miguel Rodriguez, 
op.cit., p. 65. 

®> Cf. Torres Fontes, op.cit., pp. 164-5. 

* It is uncertain whether he was related to Abraham Xarafi, a fagih from Toledo, who was 
appointed alcalde mayor in 1475, AGS RGS 1475 January 17, f. 232. 

8° This man, who lived in Guadalajara, had been appointed alcalde mayor by the Catholic 
Monarchs in 1475, cf. Torres Fontes, op.cit., pp. 175-180. He may have been a member of 
the well-known Bellvis family, who for generations occupied the post of alcadi general in the 
Kingdom of Aragon, see: Boswell, The Royal Treasure, pp. 43-49; Febrer Romaguera, “Los 
Bellvis, una dinastia mudéjar de alcadies generales de Valencia, Aragon y principado de 
Cataluna”, passim. 

8° See on him: AGS M y P 6, f. 96; on his son Abraham Carreton: AGS M y P 6, f. 95. 

7 AGS My P6,f. 141. 

AGS RGS August 1477, f. 426. 
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IV.2.6. The religious climate 


Not much is known about the religious ideas of the Mudejar 
population in 15th-century Spain, but we will see below that there 
is good reason to assume that the news of the conquest of 
Constantinople aroused the apocalyptical expectations of Yca: it had 
a similar effect on the Jews and Conversos”. A text demonstrating 
that the conquests of the Turks led to apocalyptic expectations 
among the Mudejars is a still unpublished Aljamiado prophecy 
attributed to a certain ‘Fray Juan de Rokasia’”’. This is a prophecy 
for the year “mil i ku”atro civentos y ochenta i medi’o”, i.e. the 
middle of the year 1485(?). In the entire text the dates are given 
according to the ‘incarnation’, i.e. the Christian calendar. It seems 
to break off in the middle. We are dealing here with an anonymous 
elaboration of a prophetical text written in 1356 by the French 
Franciscan Jean de Roquetaillade”’. Its direct source is Roque- 
taillade’s Vade Mecum in Tribulatione, which predicted the coming 
of Antichrist before 15 July 1362 and which was meant to guide the 
faithful through the tribulations which would afflict Christendom 
preceding the Messianic era. Since the work is extant in an Alja- 
miado version we can be certain that the anonymous ‘adaptator’ 
was a Spanish Muslim”. The original prophecy, which does not 
concern us here, underwent a radical change in many respects. In 
the “book of revelations’ referred to in the Aljamiado prophecy a 
certain emperor Azara’ll (Izra’il is the name of the Angel of Death 
in the Islamic tradition”) announces the destruction of the Chris- 
tian world by the Turks and the Greeks before the afore-mentioned 
year: Italy (Rome!), Lombardy, Hungary and Germany (Kolonya), 
cities such as Pisa, Siena, Florence, Valencia, Naples, and Paris (la 
¢ibdad de los filésofos i juristas) will be destroyed. The orders of 


8° Baer, Historia de los Judios en la Espana Cristiana, vol. 2, p. 540 ff.; Baer, Die Juden 
im christlichen Spanien, 1/2, p. 437 (an Inquisition document from Valencia dated 1464, in 
which mention is made of Conversos who wish to go to Palestine, pp. 468, 513, 528 
(mentioning a prophesy which predicts that the Messiah will take the Jews to the promised land 
(tierra de promision). 

® Madrid, B.N. 5305 (Saa 45). The text is discussed in Sanchez Alvarez, “Algunos 
aspectos sobre los Turcos en la literatura de los Moriscos”, passim. 

1 Cf. J. Bignami-Odier, Etudes sur Jean de Roquetaillade, pp. 157-174. 

% A MS containing a prophecy by Jean de Roquetaillade was also extant in the library of 
Juan de Segovia in 1456, see Herndndez Montes, Biblioteca de Juan de Segovia, no. 65, p. 
99. 

% Cf. EI? s.v. ‘Izra’il [art. A.J. Wensinck], and s.v. mala’ika (angels). 
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the black and white monks, the Dominicans and the Carmelites 
respectively, will be deprived of their possessions. As the original 
prophecy, the Aljamiado adaptation forecasts the destruction of the 
church for its sins. But unlike the original, the Aljamiado text 
predicts that the only persons who will be spared are those who 
profess the Islamic testimony of faith, the shahdda, a clear refer- 
ence to the Muslims”. Then there will be all sorts of catastrophes: 
“Berndn en el mundo muchas t‘rebulaci’ones 1 tenpestedades 1 
terrimotes i fanb‘res i sekedades i mortandades i gerras””>. Social 
revolts are predicted as well: the common people will revolt against 
the mighty, the small animals against the big ones, because they are 
no longer prepared to suffer tyranny: “Senefika ke la chente komun 
de ke no pu”edan sufrir las tirani’as i las rrobati’as de los mayores” 
(f. 66r). These are all signs of the end of time. At the very end the 
coming of the Antichrist is predicted. But the name of this 
Antichrist will be al-Fatimi, which is the most common designation 
of the Mahdi in the Muslim West, indicating that he will belong to 
the ahl al-bayt’’. This shows that events perceived by Jean de 
Roquetaillade as evidence of the appearance of the Antichrist are 
interpreted by the anonymous Mudejar as the beginning of the 
eschatological salvation of the Muslims in Christian Spain. It would 
be possible to comment in much greater detail upon this very 
interesting text, but what concerns us here is the fact that it shows 
that the conquests by the Turks awoke eschatological expectations 
among Muslims in 15th-century Christian Spain. It is certainly not 
the only prophecy that circulated among the Muslims of Christian 
Spain, though it seems to be the only one which undoubtedly dates 
from the 15th century and the only one in which the End of Time 
seems to be very near’’. 


* Madrid, B.N. 5305, f. 64v, “Por tanto de las per‘sonas iglesiYastikos muchos p‘recerdn 
por manos de los Turkos k"ru”eles, / ke de sus manos no eskapard sino él ke /ternd el sefial 
de La ila ilaha ila Allah Muhammad racil Allah” [sic]. 

% Ibidem, f. 65r. 

© See Garcia-Arenal, “La conjonction du Siifisme et Sharifisme au Maroc: le Mahdi 
comme sauveur”, p. 233. 

” A short discussion of other extant prophecies (all written in aljaméa) may illustrate this. 
Paris, B.N. Ar. 774, a madjmifa of several texts for religious and practical use, contains 
several prophecies (the MS is published by Sénchez Alvarez under the title El Manuscrito 
miscelaneo 774 de la Biblioteca Nacional de Paris, hereafter Paris, B.N. Ar. 774). On f. 278 
of this MS is found a “Rrekontam#ento de los eskdndalos ke an de akaeger en la ¢agueria de 
los t®enpos en la isla de Espana”. This is a prophecy which came into existence after the 
conversions of 1502, which it ‘predicts’: “En akel dia (viz. 906/1502) abré muchas de las 
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IV.3. THE AUTHORSHIP AND ORIGIN OF THE 
THIRTEEN ARTICLES OF THE FAITH 


One of the works which Yca began to write in Romance in Spain 
before December 1454 was the creed called the Thirteen Articles of 
the Faith’*. It is likely that this work is identical with the work 
referred to by Yca in the introduction to the Breviario Sunni 
(published in appendix 3) as a “traslado de los sus articulos [viz. of 
the Qur’an]”. Since the word traslado means both translation and 
transcript we may wonder whether Yca simply copied out an 
already existing work or whether he indeed translated the text from 
Arabic into Spanish. As we will see below, it seems more likely 
that Yca only made a transcript (possibly of Aljamiado into Span- 
ish), though it cannot be ruled out entirely that the work was 
translated from Arabic into Spanish for the occasion. In this section 
I will examine the significance of this creed. 

This ‘agida came to form part of the Breviario Sunni, which 
means that at least some parts of that work came into existence long 
before 1462. It is also to be found in three other texts: (a) the 
Breve Compendio de la santa ley y sunna”, (b) the above-men- 


jentes de los chikos de los grandes i de las mujeres que se faran k'risti”anos” (Paris, B.N. Ar. 
774, f. 282r). There is also a reference to the captivity of the king of France in Spain after the 
battle of Pavia, which took place in 1525 (ibidem, f. 285v). The second prophecy (f. 289r- 
293v) is a “Profegia sakada por estrolojfa i por el sabivo digno de g*ran ¢genci’a Sant 
Esidr®’o” , which also predicts the conversions of 1501. The third begins as follows: “Este es 
el p*lanto de Espafia, el ku%al sak6 Sant Isidri’o ...”, which predicts the conquest of Spain by 
the Muslims, after “se levantard en ori’ente una poderosa sirpi’ente, i cerkard la ciwdad antiga 
de Kostantinoble ...(297r)”. The last one is a ‘prophecy’ (or rather several Traditions) put into 
the mouth of the Prophet Muhammad. It consoles those who live as ‘strangers’ in Spain (f. 
305v), but does not predict a future conquest of the Iberian peninsula, on the contrary: 
Muhammad is pictured weeping because the island of ‘Andaluzi’a’ is the last place to have 
been conquered by Islam, but also the first that will be lost (f. 308r). It is not entirely certain 
that this last text dates from the 16th century (cf. Lépez-Baralt, “El ordculo”, passim). It might 
have been written earlier. In all these prophecies the awareness of the end of time is much 
vaguer than in the prophecy by ‘Fray Juan’, while all other texts are inbedded in Muslim 
thought. Even the Rrekontami*ento de los eskdndalos ke an de akaeger en la gagueria de los 
tenpos en Espanta does not explicitly say that the Day of Judgement is near. As far as we can 
tell, therefore, the expectation of the end of time was particularly alive in the years following 
the conquest of Constantinople. In the wasiyya contained in R.A.H. T 18 (‘dated’ 1479/884), 
published in Cardaillac, Morisques et Chrétiens, pp. 401-6, a future conquest of Rome is 
predicted, but no reference is made to eschatological notions. See on Mudejar and Morisco 
prophecy in general: Lincoln, “Aljamiado Prophecies”. 

* This refutes Epalza’s hypothesis about the cooperation between Yca Gidelli and Juan de 
Segovia as the beginning of Islamic Spanish literature, cf. chapter I. 

” Cambridge Dd. 9. 49 f. 12v-16v, apud: Harvey, Lit. Cult., appendix A (4), pp. 66-76. 
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tioned anonymous Aljamiado text, Tratado y Declaracién y Guta 
para seguir y mantener el addin del alislam (partly published in 
appendix 5)'”, and (c) Paris, B.N. Esp. 397'". In the margin 
of f. 6r in Paris, Esp. 397 the following remark is made: “Note and 
learn by heart these thirteen articles and act accordingly; that is 
salvation”'’! Both this brief remark and the number of MSS 
which contain this creed seem to suggest that it occupied an 
important place in the religious life of the Muslims in Christian 
Spain. But in order to establish the real importance of this ‘agida 
we need to know whether other ‘agidas also circulated in Arabic or 
Romance among them. 

Two other ‘agidas were found, besides the al-murshida of Ibn 
Tumart, discussed above. The first is included in Escorial 1880, an 
Aljamiado manuscript (Saa 53)’. The creed is mentioned in a 
versified khutba, to be read at ‘id al-fitr'™: 

Another ‘agida is found in two MSS: In Paris, B.N. Ar. 425, f. 
4y-35r, and in J 101 E/1'®. The former is an interlinear Arabic 
Aljamiado version, the latter is found in the testament of Adam, 
son of the mu‘allim (schoolmaster) ‘Abdallah al-Zajardo from 
Guadalajara, dated 20 Rabi I 844/18 September 1440. The testa- 
ment was written in Arabic. Since the latter version is also the 
more complete, I will base myself on that document in what 
follows. 

Adam testifies that there is no God but God, that He is one and 
has no partners, that Muhammad is His servant and His messenger 
(rasul), that the message brought by him is the truth (haqq), that 
Paradise is a reality, that the Fire is a reality, that the scale (al- 
mizQn) is a reality, that the Bridge (Ar. al-sird?) is a reality, that the 
resurrection of the dead is a reality, that the hour will come, that 
God will raise the dead from their graves, that the messages of all 
prophets are true, that God’s priority is without beginning and his 


'© Kontzi, AT, vol.2, pp. 877-885, published the first seven folios; see also Wiegers, “Los 
manuscritos aljamiados como fuentes histéricas para el siglo XVI”, passim. 

‘0! Morel Fatio 38, not mentioned in Saavedra. See on this work chapter V.4. 

12 “Nota y ten siempre en memoria estos 13 articulos y obra por ellos ques la salvacién del 
alma”. 

13 On this text see also below, chapter VI.3.; Bussell Thompson, “La Alhotba arrimada”, 
passim. 

'* Published by Miiller, “Morisco-Gedichte”, pp. 202-4. 

105 Published in: Hoenerbach, Spanisch-Islamische Urkunden, no. 24. 
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posteriority without end, that the Qur’dn is His uncreated word’, 
that he (Adam) has lived according to this creed and that he hopes 
to die with it, to be resurrected and to enjoy the intercession of the 
Prophet (with God) (al-shafdaa). 

Besides these two creeds and the Thirteen Articles there is one 
other (Spanish) creed, but as far we know, it was only after the 
expulsion that this ‘aqida by the well-known scholar al-Sanisi'”’ 
was translated into Spanish, namely in Algiers in 1030/1620’. 
Since there is no evidence that al-Sanusi’s creed was read by 
Muslims in Christian Spain there is no need to discuss it in this 
section. 

The contents of the Thirteen Articles can be summarized as 
follows. One has to believe the following: 

Article 1: There is one God, who created the world from nothing. 

Article 2: Muhammad brought the Qur’an, on the basis of which 
everyone has to follow the sunna of the Prophet, therefore the 
deeds need to be in accordance with the faith which increases and 
decreases. 

Article 3: (All creatures have to die), God is almighty, to believe 
in the ‘ordenacidn’ (cf. EI’ s.v. kada’ wa’l-kadar) (Everyone 
except for the learned is forbidden to talk about the ‘ordenacién’). 
God accepts repentance (Ar.: al-tawba), two angels write down 
man’s deeds. 

Article 4: Questioning of the deceased in the grave by Munkar and 
Nakir. It depends on the nature of the answer given by the deceased 
whether he will be punished or not. 

Article 5: Every creature has to die. The last one to die is the 
Angel of Death who receives all spirits between paradise and the 
fire. 

Article 6: Resurrection. Upon the sign of Israfil all bodies will be 
united with their spirits. The judgement will take place in a large 
field. 

Article 7: The Day of Judgement. The book of deeds is handed 
over to the creatures. 


106 Hoenerbach translates erroneously “erschaffen”, the Arabic text reads: “laysa_ bi- 
makhlagq” . 

107 GAL II, 250; S Il, p. 352. 

108 Harvey, “A Morisco manuscript in the Godolphin Collection”, passim. 
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Article 8: Two intercessions (Ar.: al-shafa‘a) of the Prophet 
Muhammad on behalf of the believers'”; in the second all those 
who affirm the tawhid (sc. all the Muslims) are saved from the fire. 
Every creature has to account for his deeds (Ar.: al-hisdb). The 
Muslims are the first to account for theirs, since they are witnesses 
to the other peoples mentioned in the Qur’an (which is the word of 
God)!!°, 

Article 10: The scale on which the deeds are weighed (Ar.: al- 
mizan). Article 11: All people have to pass the bridge (Ar.: al- 
sirat). 

Article 12: The Garden (Ar.: al-djanna), where the believers will 
see the face of God, before the entrance into the Garden. A ‘sec- 
ond’'"' intercession by Muhammad takes place. Those who enter 
the Garden are ‘cleansed’ in the basin (Ar.: al-hawd, Sp. la bolsa). 
Article 13: The Fire (Ar.: al-diahannam). 


The first element of article 3 is nearly identical with article 5: both 
articles begin with the statement that all creatures will die. The 
second intercession is also mentioned twice: in articles 8 and 12. 
These duplications suggest that the creed was written quite careless- 
ly. All elements are dealt with very briefly, and in particular the 
shortness of the first article makes it virtually impossible to place 
it in the wider context of the historical development of the Muslim 
creed''*. No mention of the attributes of God (Ar.: al-sifat) is 
made. There are no important differences between this creed and 
the two other discussed above. The major problem is whether Yca 
compiled the creed at the request of Juan de Segovia or whether it 
was already circulating among the Mudejars. Harvey draws atten- 
tion to the striking similarity between the Thirteen Articles and a 
Muslim creed in twelve articles found in the Libre del Gentil e los 
tres Savis by the famous Raymundus Lullus (1235?-1315)!°. This 


'® Tratado y Declaracion y Guia, f. 31v, intercalates that as a result of the first intercession 
“abrebi’e su ku”ento”. This phrase is not to be found in N 1 f. 4r/ J 1 f. 14v, and the other 
MSS of the Breviario Sunni. 

110 N 1 “que es palabra de Dios” (J 1 Allah). This phrase is only mentioned in N 1 /J 1, 
not in the other MSS of the Breviario Sunni. 

"ll Only in the Tratado y Declaracién y Guia, f. 33v (see appendix 5), this is the third 
intercession. In all MSS of the Breviario Sunni it is mentioned as the second intercession. 

12 No such creed is mentioned in Wensinck, The Muslim Creed. 

''3 Harvey, “‘The Thirteen Articles of the Faith’ and ‘The Twelve Degrees in which the 
World is governed’”, passim. The 12 articles are found in Libre IV: de la creenca dels 
sarrains, in: Obres essencials, vol. 1, pp. 1118-1142. The work was allegedly written first in 

Gerard Wiegers - 978-90-04-62423-8 


.com 12/21/2023 07:36:00AM 


Via Wikimedia 


Downloaded from Brill 


96 CHAPTER FOUR 


is a religious polemic between a ‘heathen’ (gentil) on the one side, 
and a Jew, a Muslim and a Christian on the other. If Yca based 
himself for some reason on Lull’s creed this would imply that a 
Muslim scholar used the work of a Christian theologian to explain 
the essentials of his own faith. But was that the case? The Muslim 
creed in the Libre del Gentil includes the following articles: 


Article 1: “Creure un Déu”. This article is very briefly dealt with, 
because the Jew had already made this point before the Muslim and 
that suffices. 

Article 2: “N6és creem que Déus ha creades totes coses, e creem 
que Déus haja creat lo mal, e.1 bé, e la colpa, e.1 pecat, e.] mérit, 
e que totes coses vénen e sén vengudes de Déu”. 

Article 3: “Que Mafumet sia profeta”. 

Article 4: “Que |’Alcord sia paraula de Déu” (mentioned in Y¢a 9). 
Article 5: “N6és creem que quan héme és mort e és soterrat, que 
dos angels de Déu li demanen cinc coses ...”. 

Article 6: “De la mort de totes coses exeptat Déu. Nos creem que 
totes coses morran sin6d Déu; co és a saber, homens, dngels, 
demonis e totes coses vivents”. 

Article 7: “De resurreci6. N6s creem que totes les coses vivents 
seran mortes; que a cap de quarenta jornes plourd del cel aigua que 
sera enaixi blanca com a let ...”. 

Article 8: “Com Mafumet sera exoit. Nos creem que Mafumet 
pregara Déus per lo poble, e que sera exoit”. 

Article 9: “De retre compte”. 

Article 10: “Seran pesats los mérits e les colpes”. 

Article 11: “De la carrera de paradis e infern”. 

Article 12: “De paradis e d’infern”. 


The contents of the articles seem to indicate that the similarities 
between the two texts cannot be mere coincidence. The best 
example of this is certainly Lull’s article 5: “Nos creem que totes 
coses morran sinéd Déu; co és a saber, homens, angels, demonis e 
totes coses vivents”, whereas Yc¢a’s article 5 (N 1 f. 3v) reads “que 
todas las cosas moriran saluo Dios, es a sauer: hombres y angeles 
y demonios y todas las cosas biuientes”''*. However, the differ- 
ences are aS remarkable as the similarities. The second part of 


Arabic before 1270 and translated into Romance in 1272 (ibidem, p. 1055). 
114 J 1 be’entaras. 
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Yc¢a’s article 3 shows a remarkably close relationship with the 
above-mentioned ‘agida included in Escorial 1880 (“y kereer que 
es berdad la ordenanga, y lo ordenado s’abe a cunpilir sin nengun 
dubdanga, y todo es ordenado el bien y el mal, y lo dulce y lo 
amargo y todo lo al”). The subject, that of predestination, is only 
very summarily dealt with in Lull’s corresponding article 2. The 
element of the basin of the Prophet, al-hawd (mentioned in Yca’s 
article 12 and Escorial 1880'!°) is absent from Lullus’s creed. 
From these examples it follows that the similarities in wording can 
only be explained if it is assumed that both creeds are based on 
common source material: the similarities appear to be limited to 
some isolated phrases only. This common source remains to be 
identified. 

The combination of a statement on the Unicity of God and a 
strong accent on the afterlife and the eschatological events (the umur 
al-Gkhira), a lack of stress on God’s ‘essence’ and the absence of 
complicated theological reasoning are common elements in all 
creeds mentioned above. It seems possible that Lullus’s source was 
an ‘agida directed to the common people circulating either in 
Tunisia'’® or in Christian Spain. If it is remembered that at this 
time the Hafsid empire was still firmly attached to the Almohad 
doctrine, and that the same doctrine also circulated in Christian 
Spain in Romance and Latin it is possible that this source was an 
elaborated (Romance?) version of the tawhid or the al-murshida. A 
Vorlage of the Berlin MS of the Almohad creed published by 
Goldziher contains also an enumeration of the umdér al-dkhira 
besides the al-murshida itself. The elements mentioned in that MS 
are the questioning by the two angels, yawm al-giydma, the mizdn, 
the bridge, the basin (as was seen above, this element is to be 
found in the Thirteen Articles but not in Lull’s creed), and the 
Garden''’. We also know that the enumeration of these elements 
varies in the different ‘aqidas''*. One might assume that the umar 
al-akhira mentioned in some MSS of the al-murshida were elabor- 


5 El? s.v. hawd [art. A.J. Wensinck]. Wensinck devotes attention to the place of the 
basin. In the creed in al-Ghazali’s hyd’ ‘ulam al-din, al-hawd is mentioned between the shafaa 
and the description of Hell and Paradise (Jhya’, vol 1, p. 97). In Yga’s article 12 it is a place 
where the Believers receive their heavenly state. 

16 On the contacts beween the Franciscan and Dominican orders and Hafsid Tunisia, see 
Chorao Lavajo, “Ttinis e o primeiro studium arabicum”, passim. 

''7 Goldziher, “Bekenntnissformeln”, p. 170; Massé, “La profession de foi”, p. 120. 

''8 See for example al-Ghazali, Ihyd’ ‘ulim al-din, vol 1, pp. 97-9. 
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ated on, and that such an elaborated version of the al-murshida 
provided the common source material of both Yca and Lullus. 
Nadjdjar points out that a number of commentaries on the al- 
murshida were written in the Maghrib'’’. In this respect it is 
remarkable that the al-murshida is found in the position of the first 
of the Thirteen Articles in the Tratado y Declaracién y Guia'”. 
Apparently Mudejars perceived no contradiction between Yca’s 
creed and the Almohad doctrine. 

From the above it follows that some elements of the Thirteen 
Articles circulated in Romance among the Muslims in Christian 
Spain before 1455, and that perhaps some sort of elaborated version 
of the Almohad creed was used. We have seen that the present text 
suggests that the creed was drawn up before the number of articles 
was chosen. There must have been some reason to rearrange the 
creed in thirteen articles. It is well-known that the Jewish philos- 
opher Maimonides had written a creed in thirteen articles centuries 
before’”’. Perhaps the Thirteen Articles as we know them today 
were originally drawn up to distinguish Islamic belief from Jewish 
doctrine in order to prevent conversions. But this, the authorship of 
the creed, and the reasons why it became popular among the 
Muslims in Christian Spain, largely remains a matter of specula- 
tion. 


IV.4. THE SUMMARIUM SUPER QUOLIBET PSALMORUM 
ALCHURANI AND THE TRILINGUAL TRANSLATION 
OF THE QUR’AN (1454-1456) 


As we have seen above Yca Gidelli gave Juan de Segovia several 
writings upon his arrival in Aiton, including not only the Thirteen 
Articles but also, in a completed form, a work described by Juan 
de Segovia in the introduction to the translation of the Qur’an as a 
“summary of the explanation of all the suras of the Qur’an”, and 
both in the Donatio and in his letters as a summarium psalmorum 
omnium in yspano ydeomate and as a summarium omnium azoa- 
rarum. This Romance work was eventually bound together in one 
MS with the text of the trilingual Qur’an. Seven years later Yca 


119 Nadjdjar, Al-mahdi Ibn Tamart, p. 449 ff. 
120 f. 7v-8v, see appendix 5. 
121 See Encyclopaedia Judaica, s.v. Articles of the Faith. 


Gerard Wiegers - 978-90-04-62423-8 


Downloaded from Brill 


L.com 12/21/2023 07:36:00AM 


Via Wikimedia 


YCA OF SEGOVIA: LIFE AND WORKS 99 


Gidelli himself referred to his cooperation with Juan de Segovia in 
the prologue to the Breviario Sunni, mentioning the fact that he had 
not only made a translation of the Qur’an into Romance but had 
also written two other works in order to “bring about a better un- 
derstanding”: a ‘transcript’ (traslado) of its articles and a suma of 
its (sc. the Qur’an’s) sentences and meanings. In this passage Yca 
was apparently referring to Juan de Segovia. We know that he 
wished to learn from his collaborator “the sentences and meanings 
of its texts”, as appears from Yca’s letter to Juan de Segovia from 
24 April 1454, which will be discussed below. The first work 
mentioned in this passage can, as we have seen above, be identified 
as the Thirteen Articles. The nature of the second work is less 
clear. 

There seem to be three possible explanations. The summarium 
might be identical with the present first chapter of the Breviario 
Sunni. This is a short summary (it occupies only a few pages) of 
Muslim ethics, introduced in N 1, f. Ir, by the words “suma breue 
y compendiosa de los principales mandamientos y debedamientos 
que en la ley y acuna se contienen”'”. But if this identification is 
correct, we have to assume that the descriptions of both Juan de 
Segovia and Yca are misleading, for chapter 1 of the Breviario 
Sunni is not a summary of all stiras, but deals with Islamic Law in 
general. A second possible explanation might be that the Summa- 
rium is identical with a part of the Tratado y Declaracién y Guia 
(discussed in V.2.). I have dealt with this possibility in an earlier 
study’. An argument in favour of this hypothesis is that this 
work can be seen as an explanation of the Qur’an, but unfortunately 
the same objection as mentioned in (a) holds true with regard to this 
case: it does not deal exclusively with the contents of the Qur’an. 
The last possibility is that the summarium was some sort of Qur’an 
commentary. If this work is indeed to be identified as a piece of 
tafsir written in Spanish, the question arises as to the relationship 
between this text and the translation of the Qur’an itself. In this 
section I will examine this problem. 


'2 J 1, f. 3v, is corrupt here. The same reading is found in S 3, f. 4r-4v: “Suma brebe y 
conpendiosa de los quales mandamientos y debedamientos que en la ley y gunna se contienen”. 
The chapter can also be found in the Tratado y declaracion y guia, f. 20v ff., mentioned as 
“capitulo primero” although it is in fact not the first chapter of the work; cf. edition, p. 253 
ff. 

'3 Wiegers, “‘Isa b. Yabir and the Origins of Aljamiado literature”, pp. 172-5. 
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The first contacts between Yca and Juan de Segovia possibly date 
from the beginning of 1454. On 24 April, more than a year and a 
half before his arrival in Aiton, Yca sent a letter to Juan de Segovia 
in which he wrote that he accepted the assignment. As we saw 
above, the letter was translated into Latin and incorporated in Vat. 
Lat. 2923, perhaps because it provided unsuspected testimony to the 
desirability of a faithful translation of the Qur’an. In appendix 2 
both the Latin text and a tentative English translation are found. 

It seems likely that the letter had originally been written in 
Spanish. A gloss on f. 178r clarifies an expression in the underly- 
ing text concerning Juan de Segovia’s wish to have the Qur’an 
interpreted in Romance in a way described as de pe a pa, an 
expression which, according to a remark in the margin, “amounts 
to saying ‘word for word’ in the Spanish vernacular”'**. It seems 
obvious that the person who translated this letter into Latin (perhaps 
a clerk) had no intention of conveying Yca’s words as accurately 
as possible. Sometimes the word “etcetera” indicates that the 
continuation of a sentence was deemed as irrelevant. As a result the 
interpretation of the highly theological discourse of this letter has 
become a perilous affair. In spite of this, some conclusions can be 
drawn from this unique ‘authentic’ source. 

It appears that the letter was written as a result of a meeting 
between Yca and a person described as a ‘pupil’ (alumpnus, f. 
178v) of Juan de Segovia who conveyed the latter’s demands to 
Yca. It is unclear whether this meeting was the first contact 
between Juan de Segovia and Yca, though that seems likely; Yca 
writes that he has heard of the bishop’s noble virtues and piety. 
This seems to imply that the two had never met before. The identity 
of the pupil is uncertain. Yca tells Juan de Segovia tnat one of the 
reasons for him to cooperate was that he felt obliged to him. 
Perhaps he was a clergyman who was acquainted with Juan de 
Segovia. Yc¢a tells Juan de Segovia that he is willing to cooperate, 
in spite of the fact that the salary appears to be no more than that 
of a (grave)digger (fossor). The keen irony of Yca’s words here 
indicate his self-esteem: he does not see himself merely as a 
subordinate informant. Yet, from the rest of the letter it may appear 
that he was not a wealthy man. 


'4 It is indeed an established expression, though in modern dictionaries it is explained as 
“from the beginning to the end”. 
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The demands of Juan de Segovia appear to have been twofold: 
(a) to have a literal translation of the Qur’an into Spanish and (b) 
to have the benefit of learning the “meanings and explanations of 
its texts” from the translator into Romance. The second wish of 
Juan de Segovia, to learn from the translator the explanation of the 
contents and meaning of the Qur’an, apparently implied that Yca 
had to leave his community and travel to Aiton (the ‘partes de 
lebante’ mentioned in the prologue to the Breviario Sunni, see 
appendix 3). This, Yca tells Juan de Segovia, is a drawback, “not 
because it occurs in my great need, but because there is nobody 
here to replace me [viz. in Segovia], for I have an office” (the 
nature of this office will be discussed in IV.7.3). In spite of this 
office and the responsibility referred to above the nature of the 
request compelled Yca to collaborate: he seems to picture Juan de 
Segovia as able to cut through all obstacles and he speaks of “files 
... able to sever ties and iron shackles”. 

There were other motives for accepting the assignment to trans- 
late the Qur’an as well. First of all, Yca described Juan de Sego- 
via’s plan to make a literal translation of the Qur’an as a “decisive, 
angelic cause” and “one of the seven works called angelic”. These 
are probably references to the task of the angels to convey divine 
messages to mankind. Apparently Yca perceived his task as being 
part of a Divine plan. This conception is also evoked when he 
writes: “I want this [i.e. to translate, G.W.] in order to serve 
[God’s?] administration”. 

Secondly, and more important, it seems that Yca had had an 
experience of enlightenment. The word enlightenment (illuminatio) 
itself is mentioned three times. Yca speaks of enlightenment of his 
soul to be attained by study. He also says that he wrote the letter 
to Juan de Segovia “by candlelight, enlightened, as it were, by 
God”. Finally, he confesses that the human will had kept him 
chained and captured in former times, but “when it pleased God to 
enlighten me so that I would understand His Sacred Scripture I 
found in it the secrets which exist in many places owing to our 
deficiency but remain covered up”. This almost certainly implies 
that he had some sort of mystical experience and that he was able 
to grasp the esoteric meaning of the Qur’an afterwards. This 
impression is confirmed by the very complicated cosmological 
argument. Here he says that “the world is controlled by two poles 
(axibus) of four ... dispositions, which have been shown to us and 
which bring about the accidental things. They show that the govern- 
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ments would be imperfect, etc.” (the sentence and the argument are 
unfinished). The word pole (Latin: avis, Ar.: al-qutb) can be used 
in two ways, astronomical and mystical. It seems likely that the 
term is used here in the latter sense. In Islamic mysticism a tem- 
poral pole (qutb al-wagqt or qutb al-ghawth, the helper) and a 
cosmic one are distinguished. The qutb is the head of the saintly 
hierarchy. The temporal qutb, the perfect man, exists by virtue of 
the cosmic pole, manifest in him'®. The same mystical concep- 
tion of the world may also be the background of the remark: “a 
Remover of uncertainties, with the true absolute perfection which 
shows one eternal Operator with might and wisdom, without 
change, may have been placed in the world, for the benefit of 
mankind on behalf of the necessary and the inevitable”. Since we 
only dispose of the inadequate Latin translation, it is impossible to 
draw more exact conclusions. 

The passage about the feasibility of a Qur’an translation needs 
some closer attention, because it sheds new light on the nature of 
the translation of the Qur’an. Again, we are obliged to proceed on 
the basis of the difficult and unsatisfactory Latin text which appears 
to state that: 


the second thing would be to extend perfection to the infinite Scripture and 
its perfection of the Qur’an. I am of the opinion that it 1s possible to make 
a book containing glosses belonging to the subject matter, yet it would not 
be possible to interpret [rimari?] it -and no one would permit that either- 
save in accordance with its eternal and constant meaning, for which kings 
jointly laid the foundation, together with high and important teachers, for 
the sake of understanding the grammar of the Arabic language and the 
reasons for which its verses received their origin, [and] why it [viz. the 
Qur’an] was sent [down]. And if I had true peace, then I would tell you as 
frankly as I can about all these things with the true love I have conceived 
for you in accordance with the noble and outstanding virtues of a generous 
lord. 


Although the precise meaning of these lines is uncertain, it seems 
to appear that in 1454 Yca considered writing a book containing 
glosses in order to explain the contents of the Qur’an to Juan de 
Segovia. But Yca warns him that the interpretation of the Qur’an 
cannot be undertaken by anybody or in accordance with one’s own 
views. Some lines below he takes up this point and warns Juan de 


15 See EI’s.v. al-kutb, section 2 [art. F. de Jong]. 
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Segovia again that although his wish to know the contents of the 
Qur’an is a pious one: 


He [God] placed the Scripture in a perfect way in the mouth of that great, 
deeply pious prophet Muhammad at the time when the heretics had the 
Sacred House full of idols, whilst He sent him [viz. the Prophet Muham- 
mad] to warn them [the heretics] in a mysterious manner. He was thus 
enabled by God to provide the idolaters with knowledge of God and with the 
good of the prophet Muhammad He implemented that true guidance. 


The background of this entire passage is Islamic thought about the 
nature of the Qur’an, and therefore Yca is almost certainly refer- 
ring to the asbdab al-nuzil, the rules of Arabic grammar, and the 
tafsir works of the great Muslim scholars. The central issue is the 
problem whether it was allowed to translate the Qur’an, or to 
comment upon the Qur’an in another tongue than Arabic’. The 
concern of Muslim theologians was the separation of the spheres of 
the divine and the created world, in other words the fear that a 
translation of the Qur’an might replace the Revelation itself. In this 
respect the Ash‘arites and the Hanafi-Maturidites tried to maintain 
the middle way against the Mu‘tazila (createdness of the Qur’an) on 
the one hand and the Hashwiyya (who maintained that even the 
written Qur’an js eternal) on the other!”’: 


The Qur’an, the uncreated word of God, inspired and revealed by Him is 
not He nor other than He, but his real Attribute, written in the copies, 
recited by the tongues, preserved in the breasts, yet not residing there. The 
ink, the paper, the writing are created, for they are the work of men. The 
word of God on the other hand is uncreated, for the writing and the letters 
and the words and the verses are manifestations [daldla] of the Qur’an for 


' According to Tibawi, “Is the Qur’an translatable?”, p. 7, there is no such problem. He 
writes: “To interpret the Qur’an in its own language, or in any other [my italics, G.W.], was 
from the days of the Prophet up to the days of Abu Hanifa generally allowed and widely 
practised”. This seems to be oversimplified. As far as I know, there is one fatwd which deals 
with the lawfulness of translating tafsir, in which case no objections were made. The fatwd was 
given by Hanafite ‘ulama’ on the request of the Samanid ruler Mansir b. Nih (350/961- 
366/976) who wished to know whether it was permissible to translate the Tafsfr by al-Tabari 
into Persian (see on these ‘ulamda’: Gutas, “Avicenna’s madhab”, pp. 329-30). It is interesting 
to notice that there are two arguments upon which these ‘ulamda’ base their approval of that 
translation (I base myself on the Latin translation of the introduction to this translation in Du 
Rieu, Codices Arabici, p. 371). First of all, they pointed out that sdra 14: 4 reads: “We never 
sent a messenger but with the speech of his people, that he might make things clear to them”. 
Furthermore they drew attention to the fact that between the days of Adam and the days of 
Isma‘l mankind spoke Persian, whereas the first who spoke Arab was the prophet Isma‘ll. 

127 EI? s.v. kalam [art. L. Gardet]. 
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the sake of human needs. The word of God on the other hand is self-existing 
in his essence and its meaning is understood by means of these things. Who 
sayeth that the word of God is created, he is an infidel [kdfir] regarding 
God.... His speech being recited or written and retained in the heart, yet 
never dissociated from Him!”8. 


A translation of the Qur’an can never be identical with the Qur’an 
itself and so, as we saw above, it was (and still is) maintained that 
knowledge of Arabic was necessary for the Qur’anic sciences. To 
all schools except the Hanafite one, however, the danger of written 
translations was that they might be recited in prayer, and for this 
reason they, as Tibawi puts it, “hedge their approval of translation 
for other purposes with reservations that sometimes amount to 
prohibition”'”’. It is in this context that we find objections against 
translating the Qur’an. In his I/djdm al-"awadmm ‘an ‘ilm al-kaldm 
al-Ghazali argues against ‘translations’'’’ that the Divine 
Attributes (sifat Allah) would be wrongly understood. He maintains 
that it is not possible to translate Arabic into the Persian tongue 
“for some of the Arabic words have no equivalent in Persian 
words, and some have equivalents but the Persians are not accus- 
tomed to use them metaphorically as the Arabs do ...”"'. He 
considered the prohibition to render the Arabic wording (in particu- 
lar that regarding the knowledge concerning God, 1.e. the sifadr) to 
be a prescription (hukm) of the shari‘a, comparable to other 
prescriptions, such as the ‘idda'’’. But tafsir (in particular if 
written interlinearly with the text of the Qur’an implied no such 
danger. From the above it therefore appears that the book contain- 
ing glosses and the translation which Yca contemplated writing in 
1454 were in accordance with the authoritative Arabic works of 
tafsir and that the book containing glosses was meant to be some 
sort of tafsir. But did he ever carry out this intentions? 

In the first part of the introduction to the Breviario Sunni Yca 
Gidelli explained (though this time to the Mudejar reader) why he 
had cooperated with Juan de Segovia (whom he does not mention 
by name) in the translation of the Qur’an seven years earlier (see 
appendix 3). It is very obvious that he is referring to Juan de 


'% Wensinck, The Muslim Creed, p. 127. 
9 Tibawi, op. cit., pp. 9, 15. 
'0 The word used by al-Ghazali is tafsir, defined as “tabdil al-lafz bi-lugha ukhra”, i.e. 
render the word into another language. 
'31 Al-Ghazali, I/djam, p. 13 / translation Tibawi, ut supra, p. 13. 
132 Idjam, p. 15. 
Gerard Wiegers - 978-90-04-62423-8 
Downloaded from Brill.com 12/21/2023 07:36:00AM 
via Wikimedia 


YCA OF SEGOVIA: LIFE AND WORKS 105 


Segovia when he says that “some cardinals had said that we 
[apparently the Muslims] did not dare to bring the Qur’an into the 
open (placear)”. It is striking, however, that he mentions cardinals, 
in the plural. Is he perhaps also referring to cardinal Juan de 
Villaviciosa, who appears to have written a treatise against the 
Qur’an'*’, to cardinal Juan de Torquemada'*’, or to the afore- 
mentioned cardinal Juan de Cervantes, who had devoted himself to 
the study of Islam? Judging from the following passage in the 
introduction to the Breviario Sunni Yca Gidelli’s motives in inter- 
preting (Sp. ynterpretar!) the Qur’an had been twofold. First of all, 
he had obeyed “that lofty authority that commands us and says that 
someone who knows something about the Law [i.e. the Qur’an], 
must teach [or show, mostrar can be interpreted both ways] all 
creatures the Qur’an in such a language that they may understand 
it”. This argument is very similar to the ones he had already 
mentioned to Juan de Segovia in his afore-said letter, that of the 
universality of the task of conveying the Divine message to the 
whole world. It therefore seems likely that the “lofty authority” is 
God. Secondly, he also considered it God’s wish that certain 
‘Infamias’, probably unfair criticism or harsh accusations brought 
forward against the Qur’an, would be refuted. The opponents whom 
he had in mind may have been preachers such as the famous 
Vicente Ferrer (1350-1419)'* who was active in refuting Islam 
at the beginning of the 15th century, or the Franciscan preacher 
Alonso de Espina, who also preached in Segovia between 1455 and 
1462, and who concluded his well-known anti-Islamic and anti- 
Jewish treatise Fortalitium Fidei in the same year as the Breviario 
Sunni (1462) was completed’. As the campaigns of Alonso de 
Espina were above all directed against circumcision, it is likely that 
for this reason Y¢a Gidelli recommended a modification of the type 


'3 Segovia, Archivo Catedralicio, MS B 330 (Aparato de la Historia de Segovia), f. 16r-v, 
letter of Gil Gonzalez Davila to Diego de Colmenares, “E visto el tratado original que escrivid 
el cardenal Juan de Villavigiosa, natural de Segovia, contra el Alcoran de Mahoma que est 
en Salamanca en el convento de San Agustin”. 

'* Cabanelas Rodriguez, op. cit., p. 287. 

'S DHEE, s.v. Ferrer [art. J.M. de Garganta]. 

'% DHEE, s.v. Espina [art. M. de Castro]. Cf. Diego Enriquez del Castillo, Crénica del 
Rey Enrique el Cuarto, vol. 3, p. 130: “Estando el rey [in Madrid, about 1462] ... vino allf 
el Maestro del Espina y fray Fernando de la Plaza con otros Religiosos a notificar al rey como 
en sus reynos avia grande heregia de algunos que judaizaban, guardando los ritos judaicos, y 
con nombre de christianos retaxaban sus hijos; suplicdndole que mandase hacer inquisicién 
sobre ello para que fuesen castigados. Sobre lo cual se hicieron algunos sermones”. 
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of circumcision in the Breviario Sunni. If problems arose, a convert 
could thus maintain that he had not been circumcised at all’*’. An 
apologetic tone is perceptible in this passage, which will be dealt 
with below in chapter VI.2. There is a clear difference between the 
remark of the cardinals, who had said that the Mudejars should 
bring their Holy Scripture into the open, and the second category 
of people who had uttered these ‘infamias’. As we have seen, the 
letter to Juan de Segovia exudes friendliness rather than a polemic 
tone. 

In the introduction to the Breviario Sunni Yca tells us that he 
made the translation of the Qur’an with the /afsir open before him, 
and Juan de Segovia also confirmed that he brought Arabic works 
of tafsir with him to Aiton. Juan de Segovia states that Yca some- 
times consulted books without vocalisation signs: 


Moreover, I saw that they [scil. the Muslims] had many books without 
vocals, especially books by their doctors, which he called expounders of the 
Qur’an, and which he consulted when uncertain!*®. 


Since we know that Aljamiado texts were always vocalised, they 
must have been written in Arabic. Until now we have seen that 
Yca’s translation of the Qur’an was almost certainly based on 
authoritative tafsir works, but we have not yet solved the problem 
of the Suwmmarium and the book containing glosses. At first sight 
there are very little prospects of going any further. 

Juan de Segovia made the Latin translation of the Qu’ran after 
Yca Gidelli had returned to Spain. While working on the translation 
he tried to find someone else to correct it, and, expecting that he 
would indeed be able to do so, Juan left the Latin text uncorrec- 
ted'*’. His death in 1458 and the subsequent disappearence of the 
MS prevented the correction from ever being carried out. Although 
between 1456 and 1458 Juan de Segovia had at his disposal a 
trilingual Qur’an, there is no evidence that he made any use of it 
to improve his writings on Islam. The treatise De gladio divini 
spiritus in corda mittendo sarracenorum, on which he kept working 


37 N 1, f. 30v: “Y la alhetina (Ms alhetima), que es la gircungisién es acguna en los 
varones y es amado abreuiarlo muy mucho mas en tierra de sujegi6n por los ynconbenientes” . 
1388 Vat. Lat. 2923, f. 194v, “Vidi preterea quod multos haberent [scil. the Muslims (sic 
MS); or should one read haberet, scil. Y¢a?] libros scriptos absque uocalibus et presertim 
doctores suos quos dicebat Alchurani expositores; et quos ubi putabat dubitare, inspiciebat”. 
139 Cabanelas Rodriguez, op. cit., p. 159. 
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between 1453 and 1458 is described in the Donatio (which was 
made up in 1458) as follows: 


About putting the sword of the Holy Spirit in the heart of the Saracens, 
recently written by John, containing 39 observations in which many things 
are collected about the Qur’an which are according to the first above- 
mentioned translation!®. 


By the “first translation” the Cluniac translation is meant; that work 
is described in the Donatio (no. 25) as “Alcuranus secundum 
primam translationem”. The only work which Juan de Segovia 
could have improved remained unchanged. It is very fortunate, 
therefore, that Juan de Segovia should cite from Yca Gidelli’s 
translation in the prologue to the Qur’an translation and in some 
letters written after 1455, while two small fragments are cited in 
the Donatio. This is of some importance, since these fragments 
enable us to investigate the nature of the text, and possibly even 
allow us to identify it, which is what we will attempt to do below. 

Judging from the abundance of MSS containing Spanish works on 
tafsir it seems to appear that this religious science flourished in 
Christian Spain. Many works in Aljamiado survive'*'. However, 
none of the Aljamiado tafsir texts known so far is dated before 
1455, which implies that we do not know whether Yca Gidelli’s 
translation of the Qur’an was based upon any existing Spanish 
commentaries. 

The extant Aljamiado tafsir works have two characteristics. First 
of all, they are nearly all written in the form of interlinear commen- 
taries, 1.e. the Arabic Qur’an text and the commentary are nearly 
always found together, while the length of the pieces of commen- 
tary may vary considerably. Secondly, with one exception, as will 
be seen below, the MSS do not contain the complete Qur’an text 
and its commentary. The reason for this is perhaps practical, some 


'© “De gladio diuini spiritus in corda mittendo sarracenorum, per Johannem nouiter editus, 
<continens > XXXIX consideraciones, in quibus de libro Alcurani multa allegantur secundum 
predictam translacionem primam...”, Herndndez Montes, Biblioteca de Juan de Segovia, no. 
26. In the Donatio yet another version of De gladio is mentioned in no. 108. The problems 
Originating from the presence of two versions of the same work, discussed in Herndéndez 
Montes, Biblioteca, pp. 173-5, do not concern us here. 

i! E. g. J 18, J 25; J 47; cf. Harvey, Lit. Cult., pp. 307-8; Vernet, “La exégesis 
tradicional en los coranes aljamiados”, passim. 
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passages being recited more often during the sa/dt than others'*’. 
They had to be learned by heart and were probably explained to the 
faithful in the vernacular. For that reason they were included in 
manuals used by those involved in teaching. This explains why 
these pieces of Aljamiado tafsir were taken up in the madjmifas of 
religious texts which are found so frequently in Islamic Spanish 
literature. Fragmentary and short as they were, some of the extant 
Aljamiado commentaries can have been little more than continuous 
glosses to help the scholar to follow the original'’*. Others are 
evidence of scholarly study of the Qur’an, and they are a testimony 
of the circulation of Arabic tafsir works (now lost) among the 
Mudejars and Moriscos™. 

One of the suras which was often recited in prayer is sara 79. 
Six Spanish commentaries on this séra were studied and compared 
by Lépez-Morillas'”. Only one of the MSS under scrutiny, 
Toledo B.P. 235 (hereafter T 235), appears to include a translation 
of this séra. The translation includes short explanations inserted 
into the text which are distinguished from the translation by a 
different colour (until f. 106), or vertical slashes (in the rest of the 
MS). In order to give an impression of the style of this translation, 
I will cite the beginning of sara 12. It reads as follows'*: 


El agora de Yucuf es ciento y onze aleas. En el nombre de Allah piadoso 
de piedad. alif lem ra'*’. Estas son aleas del alcoran claro y nos lo de- 
ballemos el alcoran en lengua @rabiya'*® porque entendais lo que ay en 
el y creais. Nos lo recontamos sobre ti ye Muhammed el mas fermoso de 
los recontamientos con lo que rebelamos a ti este alcoran, aunque eras de 
antes de su deballamiento //f. 128v// de los negligentes. Dixo yucuf a su 
padre: ye padre yo e visto en mi suefio doze'”’ estrellas y el sol y la luna 
a mi acgaxdados. Dixo: ye hijo, no recuentes tu sueno sobre tus hermanos 
que ymbidiaran a ti con ymbidia que el axeyttan es a la persona enemigo 
claro, y asi te eslitara para el annubua tu sefior, y te hara a saber de la 


‘2 The passages used for recitation are according are mentioned by Saavedra (sub Saa 1). 
It is clear, however, that his assessment needs to be modified,as appears from Lépez-Morillas, 
The Qur’dan, pp. 14-5; see also Longas, Vida religiosa, p. 31 ff. 

'8 Cf. Harvey, Lit. Cult., p. 277. 

'“ See for example Lépez-Morillas, “El manuscrito J 18 y sus comentarios exegéticos: 
Coran 43: 65”. 

45 The Qur'an in Sixteenth-Century Spain. 

© T 235, f. 128r. Bold passages are marked off by slashes in the MS. 

'47 The so-called mysterious letters. 
See on the @ chapter IV.5.1., sub S 3. 
Sic, this should be eleven, Doze is probably a copy error of a scribe who had before him 
a MS which read eleven as a Latin numeral (XI). 


3 8 
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declaragion de los suefios y cumplira de su gracia sobre ti y sobre los de 
ya@cob y asi como la cumplio sobre tus padres de antes, ybrahim y ychac, 
que tu senor es sabidor ciente. Ya hubo en Yucuf y sus hermanos exemplo 
para quien demande por ello. Y dixeron a Yucuf y su hermano Bunjamin 
son mas amados a nuestro padre que nosotros y nosotros somos compajfia 
y este nuestro padre esta en yerro claro. Matad a Yucuf o lancadlo en otra 
tierra y se adobara vuestro estado en poder de vuestro padre y serais 
despues del gentes apurados. 


The authors of the other five MSS under scrutiny in Lépez-Mo- 
rillas’ study do not even attempt to translate, they merely para- 
phrase the Qur’an text, incorporating a commentary in these 
paraphrases. In these MSS no distinction is made between words of 
the Qur’an and the paraphrases, and Van Koningsveld therefore 
correctly argues that these interlinear Spanish texts cannot be called 
translations, but are in fact tafsir'”°. 

As far as can be seen from the descriptions in the catalogues and 
the secondary studies available to me, T 235 is the only text with 
these characteristics, in addition to the fact that it is the only MS 
containing a complete Qur’an text. In view of what we know of the 
nature of Yca Gidelli’s translation (a literal, 1.e. de verbo ad 
verbum translation of the complete Qur’an), the question arises 
whether T 235 may include the lost translation of Yca Gidelli. The 
question as such was not raised by Lépez-Morillas, who concluded: 


Even setting T 235 aside, we are left with five Aljamiado MSS which all 
interpret the Qur’an in the same way and with practically the same words, 
yet do not follow consistently any of the major Arabic commentaries. The 
inescapable conclusion is that they derive from a common model now lost 
to us, a translation of the Qur’an whose author had consulted a variety of 
Arabic tafsirs, digested and summarized them, and incorporated into this 
version what he considered to be the most reasonable and useful opin- 


ions!>!, 


Bearing in mind what was said above, this conclusion appears not 
to be warranted by the sources. Let us examine for example sura 
79: 3, which reads: wa ’I-sdbihati sabhan, “by those that swim 
serenely”. This is paraphrased by four Aljamiado texts as “1 por los 
basyellos ke andan por la mar” (one MS omits this verse). Only T 
235 reads “y por los andantes andamiento y son los vaxillos que 
andan por el mar”. In this case the dya 1s translated and 


190 Van Koningsveld, “Review”, passim. 
'S! Lépez-Morillas, The Qur’an, p. 54. 
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subsequently explained. The commentary is separated by clear 
vertical lines from the translation. In spite of this, Lépez-Morillas 
concludes about this verse that “all the Spanish translations [my 
italics] follow al-Qurtubi’s tafsir” [which makes it clear that the 
andantes are ships that swim in the sea]'*. The criterion of 
Lépez-Morillas’ comparison is not the translation, but the tafsir, 
which in this case is indeed the same in all texts, including T 235. 
But only T 235 offers the translation of this dya, namely the words 
‘por los andantes andantamiento’. The other texts present a com- 
mentary in the form of an interlinear paraphrase, which implies that 
the aforesaid general conclusion, drawn on the basis of an examin- 
ation of sixteen verses of this stra, is valid for Spanish tafsir, but 
not for the translation, which is presented by one MS only: T 235. 
Lépez-Morillas also argues that the commentary contained in T 
235 is not dependent on any of the other texts’. Closer examin- 
ation, however, casts some doubt on this as well. The first dya, for 
example, reads: “wa ‘I-ndzi°ati gharqan” , “by those that pluck out 
vehemently”. All MSS, including T 235, comment: “E juro Allah 
por las estrellas ke se parten del sallyent e se funden en el po- 
nyent”. From this it can be concluded that T 235 is in fact not 
entirely independent of the other texts’**. Lépez-Morillas adduces 
convincing proof, however, that T 235 could not have been copied 
from one of the other five versions’. On the basis of linguistic 
data she argues that T 235 is the most recent text, and dates its 
immediate Vorlage to 1580-1590'°°. This, however, does not 
exclude the possibility that the original translation was much older, 
and that its linguistic features were modernized, a phenomenon 
which we will also notice in the reception of the Breviario Sunni. 
Let us therefore examine T 235 more closely. Lépez-Morillas 
devoted a detailed article to this very interesting MS'’ and for 
that reason I will limit myself to some additional observations. It is 
mentioned in Saavedra’s Indice (no. 56), and described in Esteve 
Barba’s catalogue. One of the most interesting features of the 
script, a late 16th-century hand, is the indication of the Arabic 


132 Tbidem, p. 51. 

'S3 Ibidem, p. 54. 

154 It is obvious that the scribe of T 235 itself or of one of its Vorlagen in this case 
erroneously left out the translation of this dya. 

‘SS Tbidem, p. 21. 

1% Ibidem, pp. 44-5. 

‘57 “*Trilingual’ marginal notes in a Morisco manuscript from Toledo”. 
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letter ‘ayn by an oval slash around the letter a: @. This feature will 
be discussed below. 

The MS contains four colophons, on f. 81v-82r, f. 167r, f. 258r 
and f. 247v, dated 2 May 1606, 31 May 1606, 5 June 1606 and 11 
July 1606. On each of these dates a quarter of the text was com- 
pleted'**. It appears that it took the scribe three months to com- 
plete the MS, which comprises 347 folios. We do not know where 
the MS was copied, for the colophons do not tell us anything about 
that. There may, however, be some external evidence of its origin 
and vicissitudes. First of all, the MS is dated in the same way as 
other late 16th-century Morisco MSS, namely according to the 
Islamic and Christian months, but mentioning only the Christian 
year (see Chapter VI.1.). It was therefore probably copied in Spain. 
Secondly, it was copied by the same scribe who also copied T 232, 
a Spanish translation in Latin script of Kitab al-tafri° fi ’l-figh by 
Ibn al-Djallab al-Basri (died between 306/918-398/1007)'’, as 
appears from close comparison of the script. According to the 
colophon on f. 286v this MS was completed in 1607. It circulated 
in Villafeliche (Aragon), as will be seen below (chapter IV.5.1. sub 
S 3). Colophon I of T 235 informs us that the scribe borrowed a 
MS of this text from another person, and that he wished to return 


it as soon as possible’™: 


Aqui se acaba el primer quarto del alcoran / onrrado n[o] ay meter en ello 
duda porke / esta eskrito en letra de kristyanos/ que el que lo saco lo copio 
de otro alcoran que / estaba en su propya lengwa de arabigo i de/clarado 
palabra por palabra al bocablo / i kopyo solamente el rromanse del para / 
su estudio que tenia en el arabigo y por quanto / el lo tenia prestado de una 
onrrada / gente para copiarlo en tiemp[o] asignado y / era corto y porque 
Si quisiese Allah darle gracia de cumplir su promesa de bol/berselo en dicha 
asignasyon por tanto lo escribio en letra de cristianos. pero haze ver/dad el 
escribano que esta rrectamente / kopyado komo lo hallo i ke el sabe la letra 
de / los krist[ya]nos i de los muslimes i par/te de arabigo i ke se atrebyo 
para pu[xar] kabo delante en su estudyo komo esta / dicho por la brebedad 
ke tenia konsignada / kon kyen se lo presto i su letra la de los cristianos era 
la que mas se atrebio pa [sic] / dicha ocasion rruega y suplica que por estar 
en dicha letra no lo tengan en menos de lo kes antes en mucho por/que pues 
esta asi declarado esta mas a vista de los muclimes que saben leer el 


‘8 Lépez-Morillas, “‘Trilingual’ marginal notes”, p. 499 ff. 

'9 See on him: GAL 1, 177; S 1, p. 301. 

'® T 235, f. 81v-82r, apud: Lépez-Morillas, “‘Trilingual’ marginal notes”, p. 499. I have 
not changed the transcription. 
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cristiano y no la letra de los muglimes porque es cierto que dixo el annabi 
Muhammad, salla Allah ‘alayhi wa sallam, ke la mejor / lengwa era la ke 
se entendia esto /se entyende aunke siempre/ confieso que su perfection es 
la del arabigo ... 


From this it appears that the scribe studied Arabic and intended to 
use the text for that purpose. He qualified its Vorlage as “another 
Qu’ran which was in its own Arabic tongue and explained word for 
word”. He was therefore conscious of the fact that he did not 
violate one of the tenets of his faith: in his opinion he was copying 
a piece of tafsir'®'. Pressed for time he left out the Arabic text 
which was to be found in his underlying text, and copied it in Latin 
script, which had the advantage that Moriscos who did not master 
the Arabic script would also be able to read it. A Hadith (as yet 
unidentified) to the effect that the best language is that which is 
understood is apparently cited to justify the use of this script. 
Now that we have seen that T 235 is in fact the only extant 
Spanish translation of the Qur’an, let us once more turn to the lost 
MS of Juan de Segovia. We know from the preface to the transla- 
tion of the Qur’an that the Spanish text and the Arabic text were 
written in parallel columns’®’. According to Juan de Segovia the 
translation had the following character: 
It conforms to the Arabic language and text apart from the glosses, slashes 
separating the glosses from the translated text, and also explanations which 
have been inserted into the text. Moreover, he [sc. Yca] added several 
explanations, very short indeed and not many, in the margins, as a commen- 
tary on certain words!®, 


As we said before, we do in fact know some passages of the Latin 
text, for Juan de Segovia quotes them in the prologue to the 
translation and in some of his letters. The incipit and explicit are 
mentioned in the Donatio. We should also remember that Yca 
Gidelli took a copy of the Spanish translation back with him to 
Spain. Can we identify T 235 as that very text? The first dyas 


'! Cf. Lépez-Morillas, The Qur’an, p. 13. 

'e2 “In scriptura autem per eum facta differentia hec fuit, ut ydeoma arabicum ad unam 
columpnam in papiro maioris forme, XXXIII sisternis, totque in alia minoris [forme] 
translationem scripsit”, Vat. Lat. 2923, f. 190v. 

' Vat. Lat. 2923, f. 190r: “arabico ydeomati et textui conformem, absque glosis, 
limitacionibus, exposicionibus quoque insertis textui. Sed et quasdam breves certe admodum 
rarasque in marginibus addidit pro quorundam vocabulorum annotacione”. 
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quoted by Juan de Segovia were taken from sdra 8 (surat al-anfal), 
dyas 65 and 67. These verses read as follows: 


Iam ecce Propheta impone credentibus super mactancia guerre’™, et si 
fuerint XX sufferentes vincetis CC et si fuerint de vobis mille, vincent duo 


millia, et deus cum sufferentibus!™. 


The same passage in T 235 reads: 


ye annabi agara a los creyentes sobrel pelear y son de vosotros viente 
sufrientes venceran a dogientos ... y si seran de vosotros mil vengeran a 
dos mil con licencia de Allah y Allah es con los sufrientes'®. 


The second passage in Vat. Lat. 2923 is taken from S 9: 29 and 
reads: “Occidete ergo illos qui non credunt in Deo et in die pos- 
tremo”, while T 235, f. 106r, reads in this case: “matad adaquellos 
que no creen con Allah y con el dia del judicio”. 

Vat. Lat. 2923, f. 187r (S. 58: 21) reads: “scripsit deus, vince- 
mos ego et nuncius meus”, and T 235, f. 312r-v: “Ordeno allah 
<y juzgo y dixo> venceremos nosotros y mis mensageros'®””. 
The incipit and explicit of the Qur’an translation are mentioned in 
the Donatio: 

Incipit (S. 2: 4): “et illis qui credunt'® cum eo quod misi tibi”, 
T 235: “y aquellos que creen con lo ke fue deballado a tu”. Explicit 
(S. 112: 3): “non genuit non fuit genitus”, T 235, f. 347v: “No 
engendra, no fue engendrado”. Finally, in a letter to an unknown 


'64 The meaning of the corresponding Arabic text is: “O Prophet, order the faithful to make 
war”. “Super mactancia guerre” is undoubtedly what the MS reads. The words possibly mean: 
“to kill, i.e. to (make) war”. If so, mactancia is the ablative singular of a noun, and guerre 
an explanation of this noun in Romance. 

165 Vat. Lat. 2923, f. 187r. This passage is certainly not a quotation of the Cluniac 
translation, as preserved in the Bibliander edition of 1543) which reads as follows: “Tu nuncie, 
me tui tuorumque factorum adiutore, tuis pugnam persuade. Tui namque viginti sustinentes et 
indurantes ducentos alios superabunt: et centum vestri, caeterorum mille, qui sunt indiscreti. 
Deus autem hoc primo propter vestram debilitatem faciens, nunc imminuit. Si centum enim 
fueretis, eorum ducentos vincetis, et vos mille, caeterorum duo millia Deo praeside induran- 
tium sustentamine” (= S. 8: 65-67; Muchumetis saracenorvm principis, eivsque successorum 
vitae, ac doctrinae, ipseque alcoran, p. 62. In this edition the sara in question 1s “Azoara 
XVIII”). 

© T 235, f. 103r. 

'67 The Qur’an reads: “kataba Allah la ’ghlibanna ana wa-rusuli”. From this it appears that 
the plural “mis mensajeros” (my messengers) is the correct translation, while the Latin singular 
“nuncius meus” is an obvious error of Juan de Segovia. 

'® MS cedunt. 
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friend, Juan de Segovia quotes the words “Deum fore super eis 
repenitentem”’’. I have not been able to identify these words. 

The most striking similarities can be found in séira 8. The Latin 
preposition super may have been derived from Spanish sobre (a 
calque of the Arabic preposition ‘ald), and the Latin word suf- 
ferentes is a Striking parallel of the Spanish word sufrientes. 
Besides, the order and the choice of words strongly indicate that the 
Latin quotations were translated from a Spanish text very much 
resembling T 235. It therefore seems likely that T 235 is in fact to 
be identified as the Spanish translation of Yca Gidelli. The other 
examples confirm this tentative identification. As the fragment from 
the Yusuf stira shows, T 235 answers Juan de Segovia’s description 
of the Spanish translation of the Qur’an in every respect'”. 

A second tentative conclusion can be drawn. In addition to a 
literal translation of the Qur’an T 235 also includes brief comments 
and explanations, which are marked off from the translation itself. 
We have seen above that Yca contemplated writing a “book 
containing glosses” in 1454 and this characteristic of T 235 corre- 
sponds strikingly to this description. If this identification is correct, 
the book containing glosses must have been a text other than the 
Summarium psalmorum omnium, one of the texts which Yca gave 
to Juan de Segovia in 1455 upon his arrival in Aiton, and which 
was later included in the MS of the trilingual translation of the 
Qur’an. The problem of the identity of this Summarium is very 
complicated. As we have seen above, there are several extant 
Spanish texts which more or less answer the description of a 
summarium psalmorum omnium, but none of these identifications 
is entirely satisfactory, and it therefore remains most likely that the 
Summarium was a piece of tafsir, as I posited at the beginning of 
this section. It seems very probable that there is a connection 
between this unknown piece of fafsir (which may well have lived 
on in Islamic Spanish works of tafsir) and the glosses inserted in T 
235, but as long as the identity of the Suwmmarium is not solved, the 
nature of this connection remains a matter of speculation. 


'® Cabanelas Rodriguez, Juan de Segovia, p. 340 (= appendix 10). 
1X T 235, f. 128 r. 
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IV.5. THE BREVIARIO SUNNI (1462) 
IV.5.1. The extant MSS 


N 1 (Madrid, B.N. 2076) 

N 1 is written in Spanish with Latin characters'”’. The MS begins 
with 12 blank and unnumbered folios. Then follows the Breviario 
Sunni (f. Ir-[Vv and 1r-68r) described on f. Ir as “Brebiario cuii 
oO ceremoniario de la seta de Mahoma para conoscer y qualificar las 
ceremonias de moros y compuesto por Yca Jedih moro de Segouia 
afio de 1462”. 

On f. Ilr an explanatory gloss on the word cuni is found in the 
left-hand margin, reading: sunna [in Arabic script], sunna, vel cum 
articulo Al sunna idem quod Lex v. Golium col. 1221, and below 
this gloss a remark is found written in another handwriting, Letra 
de Dor. Martin Vazquez Siruela, Racionero de la Santa Iglesia de 
Seuilla,; cuio fue este libro, followed by initials, probably those of 
a librarian of the Biblioteca Nacional. According to Cabanelas 
Rodriguez Martin Vazquez Siruela, who copied part of Juan de 
Segovia’s De gladio divini spiritus mittendo in corda sarracenorum, 
was a friend of Nicolas Antonio. Antonio refers to the work in his 
well-known Bibliotheca hispana vetus'”. The handwriting of the 
glosses does not differ very much from that of the text itself. Since 
Antonio lived in the second half of the 17th century, however, and 
our MS was written shortly after the middle of the 16th centu- 
ry'”, the remark identifying the hand refers to the explanatory 
gloss alone rather than to the handwriting of the MS as a whole 
(this is confirmed by the reference to Jacobus Golius’ Lexicon 
Arabicum, first published in 1653). 

On f. 68v-69v there follows, in the handwriting of the main text, 
an “addicion al capitulo 24 de arriba sacado del arabigo. Ynter- 


'1 Olim G 138. Descriptions: Saa 2; Inventario general, no. 2076. 

' See Cabanelas Rodriguez, Juan de Segovia, p. 97. 

'3 According to the Inventario the MS dates from the 16th century. Three different 
watermarks can be found in this MS, all of them a Latin cross within a shield, accompanied 
by initials (resp. AI, IRB and GM). Briquet’s specimens (nos. 5,677-5,702) range from 1551 
(5,698) to 1600 (nos. 5,690 and 5,692). Cross watermark with initials IA (found in f. 1-70) 
resembles no. 5,693: (Madrid) 1566; cross with initials IRB is not found in any of the 
watermark collections; cross with initials GM (f. 80-97) resembles no. 5,691 (1564). This 
watermark was taken from Lichatew’s collection. The majority of the watermarks presented 
by Heawood, Watermarks, are of a much smaller size. Most resemblance to no. 968 (Seville, 
1571). 
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pretacion de vn capitulo de vn libro aravigo en que se contienen las 
ceremonias de moros”'". This addition is a translation of chapter 
20 of the Risdla by Ibn Abi Zayd al-Qayrawani'”. From this it 
can be concluded that the person who made the transcript mastered 
Arabic. After a number of blank pages (f. 70-79) a treatise follows 
called “Las ceremonias que tienen los moros sacadas del alcoran de 
Mahoma y de otras partes y otros Ritos que entre los moros se han 
introduzido por costumbre que tambien los guardan por ceremo- 
nias”, which, as we have seen above, was written by an official of 
the Inquisition, Dr. Zarate’. The handwriting in this part differs 
from the handwriting of the preceding treatise. This treatise seems 
to be an autograph, which can be dated on internal grounds: on f. 
96r we read that the Ramadan begins on 15 February 1569 “this 
year” and on 4 February 1570 the next year'”’. The MS finishes 
with 33 blank folios. 

From an analysis of the quires it appears that on f. 80, the 
beginning of Z4rate’s treatise, a new quire begins. The new quire 
is made of another sort of paper. Although it is possible that the 
quires of different treatises were bound together much later, this 
does not seem likely, because of the white folios between them, and 
because watermarks and paper seem to be of roughly the same date. 
In conclusion it seems probable that the entire MS was written 
shortly after the middle of the 16th century. The text was probably 
used by the Christian authorities as a means to find out which 
customs of the Moriscos were related to Islam. 


N 2 (Madrid B.N. 6016 (olim Q 193)(description: Saa 3; Inventario 
general) 


'4 Tn the left hand margin of f. 20r we read: “ay abajo otro capitulo de lo mismo folio 68 
y 69”. 

5 Tn the left hand margin of f. 20r we read: “Aqui ay otro capitulo en el libro arabigo”. 

' ff. 80r-91r and 94r-97v. The name Zarate is mentioned on f. I r; Longds, Vida religiosa 
de los Moriscos, made use of this text to describe the religious life of the Moriscos, see 
ibidem, p. 287, note 2. 

'7’ The second figure is read in the MS as 1560, probably a scribal error. This calculation 
does not correspond with the dates given in the Wéstenfeld-Mahler’sche Vergleichungs- 
Tabellen, according to which the Ramadan began on 17 February in 1569 and on 7 February 
in 1570. 
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This MS includes some additional material and dates from the 
second half of the 16th century or even the beginning of the 17th 


century'”. 


S 3 (R.A.H. S 3, Saa 77) 

An earlier shelfmark, probably of the B.N. Madrid, was Cc 186. 
This MS, written in Spanish with Latin characters, presents no 
watermarks, which almost certainly implies that they were cut off, 
as sometimes happens in particular with MSS in 4°. The handwrit- 
ing resembles N 2 and it probably dates from the same period. 

The MS lacks the preface, except for some lines of the end: 
“,..me de gracia y dias para que lo acabe con otras buenas obras 
que a Su Sancto serbicio haga con en drecamiento de gloria perdura- 
ble amen” (f. 4r). The folios containing the preface were apparently 
torn from the MS. 

Gayangos notes on an inserted piece of paper: “comprado a 
Londres a 27 de agosto de 1837 en venta publica por £ 3. Fué de 
Don Jose Antonio Conde y antes de la Biblioteca Nacional de la 
que falta desde el afio 1816”. Gayangos states that an inserted 
‘pliego’ with the missing part of the preface is also written by 
Conde. On this sheet Conde notes at the end: 


Nota al fin.... Este libro parece se tomo y alla yo ser [read: se all6 ser?] 
de Juan Lopez, vecino de Villafeliche de los nuevos convertidos del reyno 
de Aragon y confes6 ser este del propio, y se hall6 en su poder cosido al 
pie y a las espaldas del juvon. 


From the wording ‘confession’ it seems that this was originally a 
note written by a Christian official, perhaps an inquisitor. The rest 
of the sheets are filled with a copy of the preface, which was 
probably copied from a version of the preface which is identical, 
except for some isolated words and copy errors, to N 1. As it is 
likely that Conde knew N 1 (B.N. MS 2076), he probably copied 
this version. We may wonder, however, whether S 3 was the MS 


'8 Watermark: anchor. Heawood, Watermarks, presents several anchor watermarks dated 
between 1609 and 1639. Briquet shows several anchor watermarks as well, but none 
accompanied by a cloverleaf, as can be found below the watermark in our MS. Watermarks 
resembling our’s began to appear towards the end of the 16th century (Briquet, nos. 554-572). 
The earliest one presented by Briquet (“la tige et les deux bras de l’ancre sont dessinés par un 
simple trait”) appears in 1563. Valls 1 Subira presents no such watermarks. Mosin no. 1996 
(1613) resembles our watermark, which appears to belong to a minority showing no contra- 
watermark. Watermarks in Mosin resembling our watermark: no. 1,985 (1586) and 1,588 
(1603). 
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which was found on the Morisco Juan Lépez. What follows might 
partly answer that question. 

A striking feature of the script is the a with slur (@), used for an 
‘ayn, followed by a. This same feature is also found in two MSS 
(232 and 235) from the Biblioteca Publica in Toledo. As was 
explained above, (Chapter IV.4.) these MSS were copied by the 
same scribe. 

T 232, a Spanish translation of the Kitab al-tafri° fi ‘I-figh by Ibn 
al-Dyjallab al-Basri was completed in August / Rabi al-dkhir 1607, 
as appears from the colophon (in Arabic) on f. 286 r, which 
unfortunately does not mention the place where the MS was copied. 
On f. Xr a birth note is found about a son born on 14 May 1608, 
who was baptized Juan Miguel by a certain Nicolas Ximeno, 
“vezino de Villafeliche”. This took place after the fada rite had 
been held during which he had been given the name Yahye. This 
demonstrates that this MS circulated in Aragon, where the paleo- 
graphic feature of the @ was apparently in use. It is well known 
that the Breviario Sunni was widely read there. This appears not 
only from the fact that two MSS, J 1 and J 60, were found in 
Almonacid and the evidence to be presented in the following 
chapter, but also from Inquisition records which tell us that Mel- 
chior de Vera, a Morisco from Torellas (Aragon), taught from the 
‘Cum segoviano’. It seems clear that this work is the Breviario 
Sunni'”. From the same source it appears that at the end of the 
16th century some Aragonese Moriscos from Villafeliche taught 
their fellow Moriscos in Segovia how to perform Muslim ‘cere- 
monies’, and later even sent them a book called ‘Muca’, which was 
brought from Villafeliche by individuals who were able to teach the 
Moriscos of Segovia even more (probably with the help of the book 
in question). If Muca is a reading error for Cuma [viz. segoviana] 
this implies that Aragonese Moriscos taught the Breviario Sunni in 
its ‘hometown’'®°. In conclusion, it seems quite likely that the evi- 


19 A.H.N. Inquisicién, Libro 990, f. 327 no. 99 (auto da fe Zaragoza, 1604) cf. Fournel 
Guérin, “Le livre et la civilisation écrite”, p. 251. That the Breviario Sunni was strongly 
identified with the city of Segovia also appears from a remark in J 12: f. 192-232 of this MS 
contain chapters on prayer, the zakat and fasting. These chapters are apparently similar to the 
Breviario Sunni, for on f. 232 one reads: “Y desta manera lo hallamos también en el libro 
sogubiano [sic]”. 

18 A.H.N. Inquisicién Libro 990, f. 5, f. 16r-v, f. 66v-57r, f. 196v, cf. Monter, Frontiers 
of Heresy, p. 229. Fournel Guérin, “Le livre et la civilisation écrite”, p. 251, erroneously 
assumes that the title of the book in question was Muca y personas. 


Gerard Wiegers - 978-90-04-62423-8 


Downloaded from Brill 


L.com 12/21/2023 07:36:00AM 


Via Wikimedia 


YCA OF SEGOVIA: LIFE AND WORKS 119 


dence about the Morisco Juan Lépez is reliable and that S 3 indeed 
circulated in Villafeliche in Aragon. 


J1 

This is the only extant MS of the Breviario Sunni written in 
Aljamiado. It 1s part of the collection of MSS found in the Ara- 
gonese village Almonacid de la Sierra. It was thus described in the 
catalogue of Ribera and Asin. The MS can be dated between 1580 
and 1590'*'. 


J 60 

Maximiliano Alarcén dates the paper and the handwriting of this 
MS in of the period 1625-75 (sic!)'*. The watermarks presented 
in modern studies do not contradict that dating, but it may be 
doubted whether the MS could possibly date from after 1612'®. 
It was in the possession of Francisco Zapater y G6mez, as appears 
from a note on the fly-leaf. Zapater was a correspondent of the 
Real Academia de la Historia in Zaragoza, and the first to inform 


'8! ‘Watermark: letters A-G and hand accompanied by initials AB. The former is very 
similar to Briquet no. 9,245 (Toulouse 1581), and Lichaéew, no. 4,009 (Nevers 1590). The 
hand watermark is very similar to Briquet 11,055 (1579). The chainlines and laid-lines 
correspond as well, only the cuff of the watermark in our MS is somewhat smaller. Briquet 
found this watermark in several sizes in Perigueux (1579-1589), Lectoure (1579-1590), Lucq, 
Navarreinx (1580-1599), Bordeaux, Angouléme, Toulouse, Lac de Dieu and Pons (all of them 
later than 1580). 

‘#2 Alarcén dated the MS as follows: “Las marcas que lleva el papel no aparecen en 
documentos anteriores al ultimo tercio del siglo XVI, segtin puede comprobarse en la 
collecciédn de filigranas formada por el Secretario del Archivo Histérico Nacional, Sr. 
Campillo; la letra es del periodo comprendido entre los afios 1625 4 1675”. 

3 Watermark: Latin cross within a shield, below the shield initials CE (?) are found. The 
watermark was very common, and in Heawood, Watermarks, specimens with all sorts of 
initials can be found (cf. nos. 946-961, o.a. initials BLAC, T, EM, BF etc.). The watermark 
with initial CE dates from 1618. Valls i Subira presents this watermark in History, 2 (p. 131, 
nos. 100 and 101, dating from 1600), and in History, vol. 3 (p. 6, 13-19, 1602-1703, p. 59, 
nos. 2-6: 1603, 1615). Commenting upon Briquet (nos. 5,677-5,704), Valls remarks: “Briquet 
tells us, that paper with this watermark could have originated in France or Genoa, according 
to the type of letters that sometimes accompany the watermark. This raises our suspicions, 
however. Of the twentyfive he presents (watermarks 5,677 through 5,704) two are from Spain 
(not specifying exactly where) and four are found in Perpignan, Tolosa de Langue d’Oc and 
Carcassona, whose sphere of influence included the Crown of Aragon. Watermarks of this type 
found in Briquet range from 1565 through 1595. Attention should be paid to those dates for 
those found in Spain date from much earlier times than those cited by Briquet. We might 
therefore assume, that some Spanish mill was already making paper with this watermark. This 
is of course no more than a supposition”. The watermarks in Vall’s History, however, hardly 
resemble our watermark. 
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the learned world of the discovery of ‘hundreds’ of MSS in 
Almonacid'**. Although the MS was probably a later adition to 
the ‘Junta’ collection, it may nevertheless have probably originally 
been part of the discovery of Almonacid'®’. Besides the Breviario 
Sunni it also contains some other texts'®. 


Furthermore, we find fragments of the Breviario Sunni in the 
following Islamic Spanish MSS. From these MSS it appears that 
parts of the Breviario Sunni circulated independently among the 
Moriscos. 


Madrid B.N. 5301 (Saa 41). This MS is a madjmiéa of religious 
texts which includes the first chapter of the Breviario Sunni (“de los 
principales mandamientos”), f. 9v-13v. The MS dates from the 
16th century. 


Madrid, B.N. 5223 (Saa 36) (see also below, Chapter VI, the list 
of dated MSS), contains on f. 191v a du‘d’ described as follows: 
“esta rrogar’a fu”e sakado del lib°’ro sogobi’ano”. This is the 
invocation which is to be said when getting up in the morning!*’ 


Other MSS 


Madrid, B.N. 1585 
This is a 19th-century copy of the Breviario Sunni (see the Inven- 


tario general). The preface is missing. This is probably the text 


which Gayangos prepared as the basis for his edition'™. 


Saa 1 
A MS in the Biblioteca Nacional with shelfmark D 113 is described 


by Saavedra as follows: 


El alcoran abreviado y traducido en castellano. Afio 1462. Seguin el 
catélogo de mss. de Iriarte, existfa este codice, escrita en caracteres 
latinos, junto con una copia del Breviario cunni, con el nombre de D. Yca 


18% See “Noticias” in: BRAH V (1884), p. 65: “Nuestro correspondiente en Zaragoza, D. 
Francisco Zapater y Gémez, ha dado noticia del feliz hallazgo de centenares de cddices ...” 

'85 As Codera tells in his “Informe”, p. 268, several individuals acquired MSS from the 
discovery of Almonacid. 

'8 See the description in R.A. 

'87 Edition, p. 400. I owe this reference to professor Harvey. 

18 See: Inventario. 
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According to a handwritten remark in the the copy of Saavedra’s 
Indice in the Biblioteca Nacional this MS is no longer extant, but 
we may assume that Iriarte in fact described the present MS N 1, 
which, as we have seen, contains both a copy of the Breviario 
Sunni and a sort of study of the Qur’an. 


IV.5.2. The relationships between the MSS 


From the preceding survey it would appear that the earliest MS of 
the Breviario Sunni is N 1, which is also the ‘best’ MS of this text, 
in spite of the fact that it was copied by a Christian, who apparently 
made no effort to transcribe the small Arabic phrases and terms 
contained in it correctly. Perhaps he was of Morisco extraction: it 
is well known that the Inquisition made use of Morisco informants. 
N 1 or its Vorlage was transcribed from an Aljamiado version’”’. 

J 1 was copied by a Morisco scribe and the Arabic terms and 
phrases were transmitted in a much better state. In spite of this the 
reading of this MS cannot be relied upon: sometimes words or 
complete phrases are missing and many words are corrupt. Yet it 
is clear that N 1 and J 1 had a common Vorlage: a number of 
manifest copy errors, found in both MSS, are absent from the other 
three MSS’. 

The other three are also based upon a common Vorlage, as will 
be seen below. The relationships between the MSS are as follows: 
N 1 and J 1 present the most original form of the Breviario Sunni, 
although both were copied in the second half of the 16th century. 
Both were copied quite carelessly, whereas the Christian (?) scribe 
of N 1 did not always understand what he was copying. As can be 
seen from Karp’s study’”', the scribe of J 1 and his predecessors 
respected the orthography of the text. This also holds true for the 
scribe of N 1, although there are indications that he sometimes 
substituted medieval Spanish words by more modern ones. 

It is clear that at some stage the entire text of the Breviario Sunni 
was fundamentally changed. The text was linguistically modernized 


' f. 23v, “comonidades” instead of “comunidades”; f. 15r “jodios” instead of “judios” 
and see the corrupt readings of this MS in appendices 2 and 3, which clearly indicate that the 
copyist was sometimes unable to decipher his copy. 

19 See appendices 3 and 4. 

11 Karp, A study, p. 125. 


Gerard Wiegers - 978-90-04-62423-8 
Downloaded from Brill.com 12/21/2023 07:36:00AM 


Via Wikimedia 


122 CHAPTER FOUR 


and all sorts of archaic words were removed, compare for example 
N 1, f. 13v, “en todo lo susodicho”, and S 3 f. 40r, “por las 
demas cosas sobredichas”!”*, in which the medieval word “suso- 
dicho” is replaced by modern sobredicho. As will be seen below, 
this also led to a modification of contents. The relationship between 
the MSS appears very clearly from a comparison of the following 
du°a’, which, in N 1 and J 1, 1s a literal translation of a du°G’ in the 
Risdla by Ibn Abi Zayd al-Qayrawani, whereas the reading of the 
other three may be characterized as an adaptation from which the 
linguistic influence of the Arabic original was removed and to 
which new elements were added. The du‘d’ is to be found in 
chapter 21 of the Risdla, bab fi ‘l-salat ‘ala ’l-djana’iz wa’l-du‘d’ 
lil-mayyit, a chapter dealing with funeral rites'®. Both du‘d’s 
found in the Ris@la were translated by Y¢a into Spanish, a clear 
indication that such du°d’s were very likely to be recited in Spanish 
in practice as well'*. The du‘°d’ under scrutiny was to be said 
after the first one (“Esto as de decir tres vezes y en fin de cada vez 
’allahu aquebar’, que sera dichas quatro vezes y asi dichas todas 
quatro dirds...”). 


N 1, f. 20v-21r, J 1, f 73v-74r: “Sefior Alla, perdona <a> 
nuestros biuos y {a} nuestros muertos, y a los presentes y ausentes, 
grandes y menores, machos’” y fembras, que tu sabes nuestros 
fines y asentamientos, y a nuestros padres y antepasados de los 
creyentes, moros y moras, creyentes y creyentas, biuos y muertos, 
senior alla, a quien dieres dias de vida de nos sea en la creyencia 
firme, y a quien dieres fin, amatalo en la creyencgia, y danos buena 
ventura en <tu> encontramiento’” y buena fin a la muerte y sea 
nuestro descanso {en} consolacion de nuestras... '”’”. 


S 3, f. 66v-67r, reads: “Sefior allah. Perdona nuestros bibos y 
nuestros muertos, a los presentes y ausentes, grandes y pequefios, 


12 Edition, p. 279, reads “sobredichas” as well. 

193 Arabic text, pp. 110, 112 / translation, pp. 111, 113. 

1% As will be seen in Chapter VI this is in accordance with the tenets of the Malikite 
madhhab (and probably the other schools as well): it was permissible to pray to God by way 
of a du’d’ in every language. 

195 J 1 reads maskulos, which is the older form. 

1% J 1 en enkont*rami’ento. The Arabic reads: bi-liga’ika. The reading of N 1 is therefore 
to be preferred. 

'7 J 1 animas. 
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hombres y mugeres, que tu sabes nuestros fines. Tenemos espe- 
ranca en que tu piadad, pues da passada de nuestras yerras. Sefior 
alla, a quien a fecho [bien] crecele en bondad y si es haciente mal 
da pasada de sus pecados. Senor allah, tu nos defiende del escan- 
dalo de la fuesa y de las penas de chehanama, y da nos buen fin de 
nuestros dias...”. 


J 60 f. 27r: “Sefior alla. Perdona a nuesos bibos y a nuestros 
muertos, y a los presentes y a los ausentes, grandes y chicos, 
ombres y mugeres, que tu sabes nuestros finos y tenemos esperanca 
en tu piedad pues da parcida a nuestros yerros, sefior alla. Quien 
a hecho bien pues crecele en su bondad y quien es pecador dale por 
tu piedad parcida a sus pecados. Sefor alla, tu nos defiende de los 
escandalos de la fuesa y del ‘adeb de cha‘anam y da nos por tu 
piedad buena postremeria...”. 


N 2, f. 49v-50r: “Senor Alla. Perdona nuestros bibos y nuestros 
muertos a los presentes y absentes grandes y pequefios hombres y 
mugeres que tu sabes nuestros fines. Tenemos esperanca en tu 
piadad pues da passada de nuestros yerros y pecados. Senor, 
defiendele del escandalo de la fuesa y de las penas de chahanna y 
danos buen fin de nuestros dias. emin”. 


IV.5.3. The edition 


Gayangos based his edition mainly on S 3, completing the missing 
preface with the preface of N 1. It is remarkable that Gayangos did 
not notice the many shortcomings of this MS, which are evident in 
many places, for example the chapter on the Twelve Degrees in 
which the world is governed'”. The 11th category of this list 
should be that of women (all other MSS). It is mentioned, however, 
in S 3 (and in Gayangos’ edition) in the introduction to that chapter 
as the last and lowest category, which places the woman even 
below the degree of “idle fellow” (baldio)'”. The description of 
the degree of women itself is absent, moreover, from the actual 
text, reducing the number of degrees from twelve to eleven. 

The conclusion must be that the edition does not meet the 
standards of a modern edition, and cannot be considered as a 


'%8 See on this chapter Harvey, “‘The twelve degrees’..”, passim. 
'% Edition, pp. 412-16; S 3, f. 193v-199v. 
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faithful text witness either: Gayangos emended S 3 many times 
without mentioning it. Yet because of its faithfulness to the ‘adap- 
ted’ redaction it is particularly useful as a work of reference for the 
reception of the Breviario Sunni. 


IV.5.4. The contents of the Breviario Sunni 


Our examination of the Breviario Sunni on the basis of a recon- 
struction based on a collation of N 1 and J 1, starts with the 
introduction. In the introduction Yca Gidelli connects the compila- 
tion of the Breviario Sunni with the translation of the Qur’an and 
the two other Romance works discussed above (the Thirteen 
Articles and the Tafsir). The first work, as we have seen, clearly 
deals with the religious doctrine (agida), the second with “la ley” 
(viz. the Qur’an), “under the guidance of which”, so the introduc- 
tion continues, “so many very great kings and people without 
number dwell in liberty and freedom in the promised lands (¢tierras 
de promisién) and the holy ‘houses’ (casas sanctas), where they 
read it, and where truth and justice are upheld with it (con ella, 
viz. la ley, the Qur’an)”. The meaning of the statement is that by 
presenting Islamic Law as a well-tried and widely disseminated 
code in use by large populations in civilized lands the difficult 
position of the Muslim minority in Castile is stressed. 

The Judeo-Christian expression “promised land” has, as far as I 
know, no Islamic parallel, but we will see below that Yca Gidelli 
also used other terms in use in medieval Spain, such as parias, to 
designate purely Islamic concepts as well (in the case of the parias 
he uses for example the Islamic concept of the djizya). This expres- 
sion may have two different aspects. 

Both the tierras de promision (the term is used in the plural) and 
the casas sanctas are first of all references to dar al-islam™. One 
might suppose that the expression tierras de promisién is to be 
understood as the expression of the hope to be able to perform the 
hidjra to dar al-islam, so that the casas sanctas perhaps mean the 
great mosques and the shrines of famous saints. The hope to return 
to dar al-islam is expressed in several colophons of Arabic MSS 
copied in Christian Spain”. The aspect will be discussed below. 


20 _N 2 and Tratado y Declaracion y Guta, f. 4r (see appendix 5), read: casa santa de Maca. 
I am not certain which reading is to be preferred. 
| Van Koningsveld, “Supplementary notes”, appendix, nos. XVI and XVIII. 
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The contrast between the Muslims in ddr al-islam and the social 
position of the Muslims in medieval Castile mark the transition to 
an explanation of the reasons for compiling the Breviario Sunni in 
Romance. According to Yca Gidelli the Castilian Mudejars had 
gradually lost their wealth, their traditional education, and the 
Arabic language, because of the tributes they had to pay and other 
hardships they had suffered. It is likely that this was not a short- 
term development. Rucquoi points out that the reign of Enrique IV 
was quite favourable to the Mudejars of Valladolid, and it is not to 
be assumed that the Mudejars of Segovia were treated very differ- 
ently”. It is therefore likely that Yca Gidelli alludes to the decay 
of Muslim culture among the Castilian Mudejars since the early 
Middle Ages. The fact that Yca Gidelli states that the repartidores, 
qualified as ‘friends’, had urged him to write a concise work in 
Spanish, dealing with everything that a good Muslim should believe 
and practice, indicates that he was still on friendly terms with the 
Mudejar officials in the service of the king in 1462. It is very 
interesting to notice that Yca Gidelli mentions that these officials 
especially urged him to write the Breviario Sunni, since the reputa- 
tion of this compilation not only depended on the authority of the 
author, but also on the people who were credited with having given 
‘the order’ to write the book. 

He had made the work as short as possible, he continues, so that 
its length could not be an excuse for anyone not to read it. It is 
clear that the Breviario Sunni was addressed to those Mudejars who 
were no longer able to read Arabic. For the sake of brevity Yca 
even omits giving the sources upon which it was based in the text 
itself. Instead, in order to be as brief as possible, he will mention 
them in the prologue. Unfortunately in none of the extant MSS is 
this extremely interesting list of the thirteen sources to be found. 
From this it appears either that none of the extant versions is to be 
entirely relied upon, or that Yca never got round to copying his 
bibliography. In the conclusion of the introduction Yc¢a expresses 
the hope that others, more learned than he, and in better material 
circumstances, will correct his work, although he urges them to 
take into account the fact that the work had to be succinct. 

In the introduction Y¢a also mentions the fact that in compiling 
the Breviario Sunni he was bearing in mind “the near end of the 


* Rucquoi, Valladolid en la Edad Media, vol. 2, p. 509 
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present age (el breve fin de este presente siglo)”. It is only at the 
end of his work, in the chapter devoted to the signs of the end of 
the present age, that he explains what he means here (see appendix 
3). In my opinion this chapter is crucial to the correct interpretation 
of the entire Breviario Sunni; it presents Yca Gidelli’s world view. 

It begins with the assertion that Muhammad’s prophecies con- 
cerning the signs of the end of time have been fulfilled. In other 
words, some of these prophecies had, according to Yca Gidelli, 
already come true in the year he completed the Breviario Sunni, 1.e. 
in 1462. Although he mentions no sources which can be identified 
beyond doubt, one of them is implicitly referred to in the next 
lines: that the age of hypocrisy has come, which appears from the 
fact that people pretend to be good, but in reality are wicked. From 
the following lines it appears that the people whom he has in mind 
are mainly the Muslims: he mentions their moral depravity and 
their neglect of religious duties. Moreover, the same reversal of 
values we have observed in the case of the prophecy of ‘fray Juan 
de Rokasia’ (discussed in Chapter IV.2.6) can be found in this 
passage. According to Yca Gidelli people are already lending their 
ears to women and children instead of to the elders. This is a clear 
reference to the age of zulm, injustice, which is predicted in many 
Hadiths”’. It is very tempting to speculate on which other proph- 
ecies Yca Gidelli had in mind. It seems very likely that he must 
have thought of the predictions (maldhim) of great struggles™, 
and in particular of the prophecies concerning the conquest of 
Constantinople*”. We have already discussed the similar effect of 
that conquest on the Jews. 

According to Yca the other signs of the coming of the Day of 
Judgement had not yet appeared, for in the rest of the chapter the 
future tense is used. The signs mentioned by Yca Gidelli preceding 
the coming of that day are the usual topics, though there are several 
interesting accents to be noticed. 

First of all, the sun will rise in the West, after which no man’s 
repentance (Ar.: al-tawba) will be accepted any longer (this implies 
that conversion will no longer have any effect), a common topic. 
The beast (Ar.: al-dabba) mentioned in the Qur’an, and the Dadj- 


*3 E.g. al-Sulami, ‘/gqd al-durar, p. 113. 

4 EI? s.v. [art. T. Fahd] these predictions are connected in particular with Daniyal [q.v., 
art. G. Vajda]; Al-Sulami, ‘/gd al-durar, p. 113. 

*5 Al-Sulami, ‘/gd al-durar, p. 249 ff; EF’ s.v. al-mahdi [art. W. Madelung]. 
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djal, blind in his right eye, will appear. The Dadjdjal, who will 
perform all sorts of miracles, will be followed by the Israelites, but 
he will not be able to enter Mecca, Medina and Bayt al-Maqdis 
(i.e. Jerusalem), “because these are the lands and the regions where 
the faith is established and has been and will be upheld”. There ‘Isa 
b. Maryam will descend from Heaven and kill the Dadjdjal and he 
will destroy the “heresy and its orders” i.e. the Christians and their 
religious institutions, apparently the religious orders. Thereupon the 
earth will know a period of peace and freedom of tyranny, united 
under one faith, i.e. under Islam. Subsequently the eschatological 
peoples Yadjudj and Madjudj will appear, all sorts of environmental 
catastrophes will occur and ‘Isa b. Maryam will die and be buried 
beside the prophet Muhammad [in Medina]. Thereupon God will 
give an order and the trumpet announcing the end of time, will 
sound. Herewith the chapter ends. For a description of the eschatol- 
ogical events, Yca refers his readers to the Thirteen Articles, which 
are explained in the third chapter of the Breviario Sunni. _ 

In all sorts of Hadiths the view can be found that after ‘Isa b. 
Maryam has returned to the earth he will join the Mahdi and 
perform the saldt in Jerusalem with him. In the sequence of events 
presented here the figure of the Mahdr is strikingly absent, how- 
ever. This may imply that Yca, like many Sunni Muslims before 
him, did not believe in the coming of such a figure. It will be 
remembered that the belief in the Mahdi was not prescribed in 
Sunni Islam and that it was above all a popular belief, rejected by 
many learned Muslims”. Be that as it may, it is clear that, as far 
as can be judged from the MSS available to us, a role as Messiah 
is reserved solely for ‘Isa b. Maryam. It is ‘Isa b. Maryam who will 
restore peace upon the entire earth and defeat the Christians. It is 
also remarkable that Yc¢a stresses the fact that ‘Isa b. Maryam will 
destroy the religious orders. His readers must certainly have 
connected this statement with the role of the religious orders in 
Spain. Once again there is a clear parallel with the prophecy of 
‘Fray Juan de Rokasia’, in which the religious orders are also 
threatened with future punishment. At this point we might speculate 
on whether there was a particular reason for compiling the Bre- 


*% The following tradition was put into the mouth of al-Hasan al-Basri, “matters will only 
grow in hardship, the world will only increase in backward movement, and the people in 
greed. The Hour will rise only on the worst of people. There will be no Mahdi but ‘Isa b. 
Maryam”, apud EI’, p. 1234, s.v. Al-mahdi [art. W. Madelung]. 
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viario Sunni in 1462. In several traditions there are speculations 
about the length of the ‘mahdist’ reign’”’. Traditions may have 
circulated in Christian Spain, predicting eight or nine years between 
the conquest of Constantinople (1453) and the beginning of the 
Messianic era’”. 

The second characteristic of this chapter is the central place of 
Palestine. This appears first of all from the seven ages in which 
world history is divided. These are marked by the following figures 
and events: Adam, Nuh, Ibrahim, Sulayman (“who built the 
temple”, i.e. of Jerusalem), the destruction of the temple by 
Nebuchadnezzar, ‘Isa b. Maryam, Muhammad, the Day of Judge- 
ment. These schemes are quite common in the Christian apocalyptic 
tradition’” and it seems certain that Yca based himself. direcetly 
or indirectly upon one of these. This particular division in seven 
ages is found, for example, in Beatus de Liébana’s Commentary, 
and Beatus may have derived it from a similar division found in 
Isidorus of Seville’s Etymologiarum’'’. Commenting upon Revel- 


ation 7:4, Beatus writes: 


For the first age was from Adam to Noah and occupied 2,242 years; the 
second, from Noah to Abraham, was 942 years. The third, from Abraham 
to Moses, was 505 years, and the fourth, from the departure of the sons of 
Israel from Egypt until their entrance into the promised land, was 40 years. 
From the entrance into the promised land to Saul, the first king, the 
Israelites had Judges for 355 years. Saul reigned 40 years, and from David 
to the beginning of the temple there were 43 years. The fifth age, from the 
first building of the Temple to the Babylonian captivity, took 446 years. 
There were 70 years in which the people were captive and the Temple 
desolate. The Temple was restored by Zorobabel in 4 years, and from the 
restoration until the Incarnation to Christ there were 540 years”!". 


According to Beatus, writing in Era 824 there were only 14 years 
left in the sixth milennium, and he expected the sixth age to end in 
the Spanish era 838. The remaining time, he states, “is uncertain 
to human investigation”. In Yca’s scheme a seventh age, from ‘Isa 
b. Maryam until the prophet Muhammad, is added. 


7 See al-Sulami, ‘/gd al-durar, p. 301 ff. 

*%8 See Ibn Khaldiin, Mugaddimah, vol. 2, p. 193, “3, 9 up to ten years”. 

2 See A. Deluneau: L’Histoire du Salut chez les Péres de l’Eglise. La Doctrine des Ages 
du Monde. 

10 {sidorus Hispalensis, S. Isidori Etymologiarum, pp. 224-228. 

21! Translated by McGinn, Visions of the End, pp. 77-78; Latin text in H.A. Sanders: Beati 
in Apocalypsin Libri Duodecim, pp. 367-68. 
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The central place of Palestine also appears from the fact that the 
region of Medina, Mecca and Jerusalem is presented as the only 
region in the world where Islam was and will always be upheld. 
This is a remarkable point of view, and it seems likely that it is the 
background of the remarks in the introduction about the “tierras de 
promisién y casa santas”. The region is apparently seen as the 
manifestation of Islam in its ‘purest’ form. We can only speculate 
why this is so. In the extensive literature on the sanctity of 
Jerusalem, the so-called Fada ‘il al-Quds literature we find the same 
sorts of periodisation of religious world history stressing the 
relationship between Islamic figures and Jerusalem’’*. Assuming 
that Yca, being a Sufi (see below, I[V.7.3. and IV.7.4.), was 
indirectly influenced by the issues discussed in the Fada’il al-Quds 
literature, one might say that the expectation that all eschatological 
events will take place in that region was a factor. According to Ibn 
Kathir?” the spectacles of the sirdt, of the gate of the Paradise, 
of the footprints of the Prophet, and of the valley of Djahannam 
were depicted there. It will also be remembered that Yca Gidelli 
alluded to the poles which govern the world in his letter to Juan de 
Segovia. According to some mystical sources the substitutes of the 
aqtab, the abddal, are to be found in Palestine’’*. Goitein even 
qualified the Sufis as “fervent champions of the particular sanctity 
of Jerusalem and of Palestine in general”?”>. 

The adapted version of the Breviario Sunni presents the follow- 
ing sequence instead of the above-mentioned periodization: Adam, 
Nih, Ibrahim, Musa, Sulayman, ‘Isa b. Maryam, Muhammad, the 
Day of Judgement’'®. In the adapted version the remark about 
Mecca, Medina and Jerusalem as the region where Islam would 
always be upheld was removed as well, so that the original stress 
on the sanctity of Jerusalem, which apparently occupied an import- 


712 See Sivan, “The fada’il al-Quds Literature”, p. 266. 

713, Biddya, apud EI’ s.v. al-kuds. 

214 EI’ s.v. al-kuds, s.v. al-abdal; Goitein, “The sanctity of Jerusalem and Palestine in 
Early Islam”, p. 144; Schimmel, Mystische Dimensionen, pp. 286-7. 

715 Goitein, op. cit, p. 142. The strong accent on the sanctity of Palestine is also found in 
Lullus’s Libre del gentil, 1121-2, where the Muslim says to the heathen: “Sapies, gentil, que 
tot lo pus honrat loc e.] pus desirat que.ls crestians ne.ls jueus hagen en est mén és una ciutat 
que hom apella Jerusalem. Aquella ciutat fo, en lo commengant del mon, cap dels profetes, 
e en aquella ciutat so Jesucrist crucificat e mort, segons que.|s crestians creen; e en aquella 
ciutat han e tenen eposseixen los sarrains, mal grat dels crestians e dels jueus; e en aquella 
ciutat és ligit l’Alcora, e null libre ne nulla lig no hi és tan honrada com 1’ Alcora”. 

16 Edition, p. 401; N 2, f. 141v-142v; J 60, f. 83v, lacks this period; S 3, f. 187v-188r. 
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ant place in Yga’s thought, has been completely removed”. 
There can therefore be no doubt that the adaptation discussed above 
was a deliberate one. 

From this analysis it appears that there is a clear continuity in 
Yca’s views between 1454 and 1462, and it can be assumed that the 
religious motives which induced Y¢a to cooperate in translating the 
Qur’an also led him to compile the Breviario Sunni in Romance, 
although in the Breviario Sunni he apparently addressed a different 
readership. The readership of the Qur’an was to be the entire non- 
believing world, while the readership of the Breviario Sunni 
consisted first of all of the hispanophone Muslims (the propios y 
estrafios). In this respect the allusion to their neglect of religious 
obligations and moral decay is significative. The central idea of the 
Breviario Sunni is to warn the Mudejars of the immanence of the 
Day of Judgement. But Yca also expresses the hope of a ‘mes- 
Sianic’ time of peace, in which mankind will be converted to Islam. 
No liberating role for the Turks, as predicted in the prophecy of 
‘fray Juan de Rokasia’, is expressed by Yca Gidelll. 

The composition of the Breviario Sunni is completely understand- 
able when examined in this perspective. The book was never 
intended to function in the same way as, for example, the Jewish 
taqqanot of 1432, meant to adapt Jewish customs to the needs of 
the time and to restore the socio-judicial position of the commun- 
ities of Castilian Jews who had suffered much from the forced 
conversions at the end of the 14th century and the anti-Jewish 
movements at the beginning of the 15th century’. The Breviario 
Sunni is written from the perspective of ddr al-islam, and draws 
heavily from Malikite figh works such as Risdla of Ibn Abi Zayd 
al-Qayrawani. The part on figh also covers the same range of 
subjects as the Risdla, but is much shorter, and therefore far less 
detailed. This perspective of dar al-islam appears very clearly from 
the chapter on djihdd. The introductory words of this chapter (N 1/ 
J 1, chapter 36: “De la lid’? y guerra y fronteria (= Ar. al-ribat) 
y lo que en ello cumple”) read: 


La lid y fronteria es deudo y es ley que los contra ley sean requeridos 
primero y amonestados con la fee saluo quando dellos se comenzare y an de 


217 See on this issue EI? s.v. al-kuds, sub II. 

218 De iure hispano-hebraico. Las taqqanot de Valladolid de 1432; cf. Baer, Historia de los 
Judios en la Espana cristiana, vol. 2, p. 515 ff. 

19 Boggs, Tentative Dictionary, s.v. literally: batalla, combate; cf. Alonso, DME, s.v. 
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responder con vna de tres cosas, la vna rescgeuir la fee, 0 pagar parias 
220 


tributo, o la guerra~”. 

This is a faithful rendering (though abbreviated) of the beginning 
of the chapter on djihdd in the Risdla of Ibn Abi Zayd*'. The 
enemy is to be warned, and is offered three possibilities: conversion 
to Islam, paying the djizya, or war. It is remarkable that the tribute 
is referred to as parias, since this word was well-known as the 
designation of the tributes which the kingdom of Granada had to 
pay to Castile. 

Another example is chapter 27, which according to the title deals 
with zakat al-harth (la labranca), but from the following pass- 
age’ it appears that it deals with the zakat on goods and with the 
djizya as well: 

De cinco cosas se deue tomar el quinto: de lo que se fallara en tierra que 

enterraron los gentiles y generacgiones pasadas en tierra de los alarabes, o 

en tierra que despues sefiorearon moros. Del oro o plata de que se aya el 

quinto, o de lo enterrado quier sea cristal o piedras preciosas o aljofar o 

alaton o fierro?* tomese dello el quinto y de lo de la cabalgada de la 

guerra el quinto. De lo que se a de tomar el diezmo, conuiene a saber de los 
subjetados”**, quando saliere[n] fuera con mercadurias y bendieren lo que 
llebaren tomen dellos el diezmo de sus mercadurias y si entraren con 
moneda y mercaren con ella sus mercadurias tomen dellos diezmo de sus 
mercadurias. Y los que llebaren de las mercadurias y prouision de farina al 
Almedina 0 a Maca non las tomen nin den mas de medio diezmo”. 


In dealing with the djizya on merchandise of the ahl al-dhimma the 
text remains so close to the original figh work that the reader gets 
the impression that it was actually written in Muslim territory: 
“quando salieren fuera” clearly means: “when they [scil. the ahl 
al-dhimma] \eave dar al-islam”! 

Sometimes the author seems to depart from this pattern, for 
example in the short summary of Muslim ethics, of which one of 


the ‘mandamientos’ reads as follows”: 


N 1, f. 30 v. 

Risdla, chapter 30, p. 162 ff. 

N 1, f. 24v. 

Cf. Ibn Abi Zayd, Risdla, p. 134/ translation p. 135. 

I.e. the ahl al-dhimma. 

Literal translation of Ibn Abi Zayd, Risdla, p. 134/ translation, p. 135. | 
N 1, f. lv. 


SERSBRRES 


Gerard Wiegers - 978-90-04-62423-8 
Downloaded from Brill.com 12/21/2023 07:36:00AM 


Via Wikimedia 


132 CHAPTER FOUR 


“Sey <fiel y> verdadero a tu sefior, aunque *no sea moro”’*, 
y pagalo sus derechos, que tu heredero es *quando no dexaras 
heredero baron moro propinquo*?”8”. 

On the other hand the commandment: “No biuas en tierra de 
ynfieles, ni en tierra sin justicia, ni entre malos vecinos, ni [te] 
acompafies con *malos moros*”?” seems to be written from the 
perspective of dar al-islam. This is a clear allusion to the duty to 
perform the hidjra. 

Except for some dubious examples a distinctive feature of this 
work is therefore its strict adherence to the perspective of ddr al- 
islam. This perspective is even present in the last chapter of the 
Breviario Sunni, which describes the “Twelve Degrees in which the 
world is governed”. Harvey points out that Yca Gidelli derived this 
from a similar division of estates in the Doze Trabajos de Hercules 
by Enrique de Villena (d. 1431), written first in Catalan and 
translated into Castilian by the author himself. This is a division of 
the world into twelve social categories, but in Yca’s version the 
‘Christian’ categories of Villena (prince, prelate, knight, religious 
man, etc.) are in some cases substituted by Muslim estates. It 
begins with the caliph and the mufti and concludes with the the idle 
fellow (baldio). Interesting here is the strange mixture of social 
categories derived from medieval Christian Spain and ddr al-islam. 
The estate of the caliph reads as follows””: 


El estado de algalifa, combiene a saber: adelantado mayor de allah, en la 
tierra governador, so la qual regla y estado biben y decienden principes, 
reyes y los otros governadores, justicias y sus lugarestinientes, regidores de 
pueblos, que an temporal juridigion y exercicio y cada vno dellos tiene 
pringipado, los quales son en cargo mantener justicia, tomando sus devidos 
derechos y acaquees y distribuyendolo donde ban, ebitando yra y cobdicia 
y todos los otros vicios. Seran dignos de la gloria perdurable, amen.... 


There can be no mistake about the fact that categories such as the 
‘regidores de pueblos’ with their temporal jurisdiction and those 
who are in charge of maintaining justice (justicias) are ‘Spanish’. 
Yet a statement that those who belong to each estate will gain a 


221 J 1 desk‘reyente. 

228 J 1 en falta de eredero. This is a reference to the aforesaid Costum d’Espanya, see 
Chapter III.3.2. 

29 J 1, f. 6v: ellos kon malos muclimes; N 1, los moros. These pages must have been very 
unclear in the Vorlage; there are many errors in this part of N 1. 

0 N 1, f. 66r. 
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heavenly reward if they carry out their respective religious obliga- 
tions concludes each description. Only the description of the lowest 
one, that of the idle fellow, ends with the remark that those who 
belong to this estate will go to hell. 

The significance of this chapter is not entirely clear. It can be 
found in all MSS of the Breviario Sunni, and there seems to be no 
reason to assume that it was added later. The significance may be 
that it sanctions the status quo, implicitly rejecting any revolution- 
ary movement, such as predicted by the prophecy of ‘Fray Juan de 
Rokasia’. Its presence in the Breviario Sunni may be explained by 
the omnipresence of the hierarchical representation of society in 
Western art of this period, for example in the danca general de la 
muerte. The danca general de la muerte was similarly associated 
with the degrees of society and the end of all things: it stressed that 
all men were equal at the end”'. At the same time the chapter 
places Mudejar life under the shadow of the Messianic future in 
which the whole world will be converted to Islam. The apocalyptic 
message of the entire book becomes very clear if the logic in the 
order of the last three chapters is examined. Chapter 58, as we 
have seen, deals with the signs of the end of the present age. 
Chapter 59 deals with tawba (repentencia) and chapter 60 is the 
chapter on the degrees in which the world is governed. 

Chapter 59 ends with a du’d’ in Spanish which aims at the 
remission of sins. The theme of the remission of sins is not an 
original one, for it is dealt with in many figh works and works of 
devotion. In the Risdla of Ibn Abi Zayd, p. 302, for example, 
repentance is a duty for every Believer (“wa’l-tawba farida ‘ala kull 
mu’min”), and there follows an explanation of the conception. The 
originality of this chapter consists (a) in its position in the structure 
of the book, namely at the very end, immediately after the explana- 
tion that the Messianic age and the Day of Judgement are at hand, 
and (b) in the fact that it offers the common Mudejar a du‘d’ 
aiming at the remission of sin in the vernacular. I have not been 
able to ascertain whether Yca Gidelli wrote this du°d’ himself or 
whether he took it from another source. The sequence of the last 
three chapters clearly aims at a revival of Muslim religious values 
as described in the preceding chapters of the Breviario Sunni. 


3! See Harvey, “The alfaqui in la dancga general de la muerte” , with further literature. 
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IV.6. THE POLEMIC BETWEEN YCA AND JUAN LOPEZ DE SALAMANCA 


The Archivo Histérico Nacional in Madrid”? preserves an inven- 
tory of the library of the Duchess of Arévalo, Leonor de Pimentel, 
who was married to the Duke of Plasencia, one of the most power- 
ful nobles of Castile in the middle of the 15th century. The inven- 
tory was made up after the Duchess had died in 1468 and it 
mentions 25 books. It was first noticed and published by Saez at the 
beginning of the 19th century*’, then by Beer (1894)** and 
Amador de los Rios”. It was recently studied by Ladero Quesada 
and Quintanilla Raso*®. 

The inventory is of some importance, since it comprises a work 
written by Yca and another by a certain Juan Lépez against a 
religious work by the former. The books in this library written by 


Juan Lépez and Y¢a are the following”’: 


3 Un libro de coberturas de cuero morado, escrito en pergamino, 
que hizo el maestro fray Juan Lopes, de clarisimo sol de justicia, 
estoriado e iluminado con letras de oro, e figuras, con las armas del 
duque y duquesa. 

4 Otro libro de coberturas de cuero morado, que hiso el dicho 
maestro frey Juan Lopes, estoriado con las armas del duque y 
duquesa, y su guarnicion de plata, que es el libro de la casta nina. 
8 Otro libro de coberturas de cuero morado de don y¢a guidili 
alfaqui de los moros de Segovia, que hiso contra la fe, al qual 
responde frey Juan Lopes. 

12 Otro libro, de coberturas moradas, que hiso el maestro frey Juan 
Lopes, el qual es segundo libro de clarfsimo sol de justicia. 

13 Otro libro, con coberturas moradas, en que comienzan los 
evangelios moralizados, que hiso el dicho maestro, de los domingos 
de todo el afio. 


32 Osuna, Leg. 216 / 6, no. 2. 

33 Saez, Demostracion historica, p. 543. 

4 Beer, Die Handschriftenschatze Spaniens, pp. 401-2. 

335 Historia critica de la literatura espafola. 

236 Ladero Quesada and Quintanilla Raso, “Bibliotecas”, pp. 45-9. The authors identify Juan 
Lépez as Juan Lépez de Salamanca, but do not give any arguments for this identification. 

37 The numbers are Beer’s, op. cit., pp. 401-2. 
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22 Otro libro de coberturas moradas escripto de mano ques el que 
hiso don caguidili mofti de los moros de Segovia”®. 


The identity of Juan Lépez 

Until recently there has been some confusion about the identity of 
Juan Lépez, as can be seen from several articles in the Repertorio 
de las Ciencias Eclesidsticas en Espafia, such as those by Rein- 
hardt*? and Rodriguez. In.his article Rodriguez draws atten- 
tion to the fact that the Encyclopedia Ilustrada (Espasa-Calpe) 
discerns another 15th-century author and cleric Juan Lépez besides 
the well-known Juan Lépez de Salamanca. The text of the entry 
referred to by Rodriguez provides a good introduction to a dis- 
cussion of the problem of Juan Lépez’s identity. It reads as follows: 


Lopez (Juan). Escritor y religioso espafiol del siglo XV. Adquiriéd mucha 
nombradia con las obras que compuso, entre ellas: La Respuesta, que es 
una refutaciédn 4 la Suma de los principales mandamientos 6 [sic] deve- 
damientos de la Ley é Cuna, de Iza Guidili (6 segiin otros, Ice Gebir), 
alfaqui mayor de la aljama de Segovia. Dicha Respuesta la escribi6 Fray 
Juan Lopez en 1462, afo en que aparecid también la obra refutada. 
Clarisimo Sol de Justicia es otro trabajo de este autor, al igual que el Libro 
de la casta nifia y Los Evangelios moralizados. En el inventorio del duque 
de Plasencia se citan detalladamente las obras anteriores, 4 exepcidn de Los 
Evangelios. Todo ello es una prueba del aprecio en que tales libros eran 


tenidos2*!. 


It is remarkable that the anonymous author of the entry should point 
out that all works by Juan Lépez except Los Evangelios mora- 
lizados can be found in the inventory, since a work with that title 
is mentioned in the inventory under number 13. It should also be 
noticed that the treatise against Iza Guidili bears the title La Res- 
puesta, and that it is stated to have been written in 1462 against the 
latter’s Suma de los principales mandamientos y devedamientos de 
la santa ley y guna. These assertions of uncertain value are clearly 


*8 Beer, op.cit., pp. 401-2, follows Saez, op.cit., p. 543, who incorrectly read “Don Caqui 
Dilimost, de los moros de Segovia”. 

*° RHCEE, vol. 5 s.v. Juan Lépez de Salamanca: “1431 maestro de estudios in San 
Esteban in Salamanca. Gegner von Pedro Martinez de Osma in der Frage der Busslehre. Ob 
dieser Theologe mit dem gleichnamigen Verfasser der Evangelios moralizados identisch ist, 
ist ungewiss”. 

* “Autores espirituales espafioles en la Edad Media”, pp. 175-351, 309-310, s.v. no. 193: 
Juan Lépez de Salamanca, O.P. 

4! The article does not include a bibliography. 
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based on a secondary source: Amador de los Rios’ Historia critica 
de la literatura espaftola, the only source used by the author who 
apparently did not consult the text of the inventory itself, even if 
Amador de los Rios quoted Saez’ work, in which the inventory had 
been published”. 

In a recent work on the Dominican Order by Kaeppeli*’ an 
extensive entry is found on the theologian Juan Lépez de Sala- 
manca. This work provides a good introduction to the bio-bibliogra- 
phy of this person. The works ascribed to him are the following. 
1. A biography of Vicente Ferrer, a work described by Antist as 
follows: 


El maestro fray Iuan Lopez de Salamanca que fue casi contemporaneo de 
sant Vincente?“ escriuio su vida por contemplacion de dofia Leonor de 
Pimentel condesa de Plasencia: esta historia ley en Madrid escrita de mano, 
en poder del sapientissimo maestro, y eloquentissimo predicador fray 
Hernando del Castillo Prior de nuestra Sefiora de Atocha, y della saque 
algunas particularidades del santo, tocantes a Espafia y en especial a 
Castilla”. 


243 


2. Libro ... en el cual acomulase e iuntasse las deuotissimas e 
santissimas historias... de nuestra Sefiora, dedicado a Dofia Leonor 
Pimentel, condesa de Plasencia. 


2 Amador de los Rios, Historia, vol. 7, pp. 172-3, mentioned two sources for his remarks 
on Juan Lépez: Saez, Monedas de Enrique IV, and Gonzd4lez Davila, Teatro eclesidstico. It is 
uncertain on which source Amador de los Rios based his assertion “La respuesta de fray Juan 
Lépez ... logro en efecto cierta estimacién, haciendose de ella numerosos traslados [my 
italics]”. 

*3 Scriptores Ordinis Praedicatorum Medii Aevi, vol. 1, pp. 470-2, s.v. Iohannes Lopez. 

*4 Cf. Antonio de Sena, Bibliotheca Ordinis Fratrvm Praedicatorum, p. 153, but see 
Nicolas Antonio, Bibliotheca Hispana Vetus, vol. 2, no. 792 (p. 330), who wrote: “Ioannes 
quidam Lopez Dominicanus vulgari lingua Castellae reddidit: Los Evangelios desde Adviento 
hasta la Dominica in Passione, Ducissae Arevali rogatu: quae Zamorae edita anno MCDXC. 
In folio vidit D. Thomas Tamaius de Vargas. Nescio an alius sit Ioannes Lopez de Salamanca, 
quem Dominicanum ad ordinem receptum in coenobio S. Stephani eiusdem urbis, scripsisse 
Controversias contra Iudaeos, Aegidius ait Gundisalvi de Avila in Salmantina historia, atque 
item Ioannes Salmantinus, quem laudat Antonius Senensis in Bibliotheca Dominicana: quem 
ait ad preces Eleonorae Pimentelliae Comitissae Placentinae scripsisse B. Vicentii Ferrerii 
Vitam. Sed quod ex Vincentio Iustiniano Antistio in eiusdem argumenti commentario adiungit, 
aequalem eum vixisse eidem B. Vincentio, qui anno MCDXVIII aut sequenti ad superos abiit, 
falsum est; cum Eleonora Pimentellia uxor secunda fuerit Alvari Stunicae secundi Comitis 
Placentiae et primi Ducis de Arevalo ac de Bejar, catholicorum Regum tempore”. 

45 Vida de Sant Vincente Ferrer, p. 474. 
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MS: Madrid, B.N. 103%. This work was partly edited by Geti- 
no”’. As far as I know Getino was also the first to draw attention 
to the fact that Juan Lépez de Salamanca was the author of the 
following polemical treatises against Pedro Martinez de Osma”™: 
3. Tratamiento de la penitencia segun la Iglesia Romana contra los 
errores del maestro Pedro Martinez de Osma. 

Madrid B.N. 13087, f. 179-237. This work is identical with the 
following treatise, of which it is a transcript by Father Andrés 
Burriel. 

4. Defensorium fidei Christi contra garrullos preceptores. 

(MS Toledo Biblioteca Capitular 17-14). 

5. Quodlibet mag. Patri de Osma habens articulos 35, cum suis im- 
pugnationibus ad singulos per fr. lohannem Luppi Salamanitini 
(MS: Vat. Lat. 4149). 

6. Libro de los evangelios del adviento fasta la dominica in pas- 
sione, moralizados por el reverendo maestro frey iuan lopez. Los 
quales romanco por ruego dela muy manifica virtuosa sefora la 
duquesa de Arevalo su sefiora. Zamora, Antonio de Centenera, 
1490’. A MS of this work can be found in the Cathedral of 
Salamanca. According to the explicit of the MS Juan Lépez de 
Salamanca died on 14 April 1479. 

In addition to these works Alonso Ferndndez states that Juan 
Lépez de Salamanca wrote a work on the life of Dominic and other 
famous men of the Dominican Order, and a work against the 
“superstitions of the Jews”*°. The authorship of these treatises is 
not confirmed by other sources. It can be seen that there is a 
striking parallel between number 13 of the afore-mentioned inven- 
tory: “Otro libro, con coberturas moradas, en que comienzan los 
evangelios moralizados, que hiso el dicho maestro, de los domingos 
de todo el afio”, and the Libro de los evangelios del adviento fasta 
la dominica in passione, moralizados por el reverendo maestro frey 


246 
247 


Described in Inventario general. 
Concepcion y nascencia de la.virgen, passim. 

48 Ibidem, p. XCVIII-CII. 

4° Madrid, B.N., Inc. 635. 

7 p. 376: “Fr. Ioannes Lopez Salmanticensis religione scientiaque ornatissimus ad 
petitionem excellentissimae, ac piissimae Ducisae Arevalensis, et Comitis Placentinae 
Eleonorae Pimenteliae scripsit vitam B. Vincentii Ferrerii, et vitam B. Dominici Patris nostri, 
et aliorum primitivorum nostrae familiae beatorum, quinque libris distributas, scripsit etiam 
contra superstitiones [udaeorum opus eruditum. Claruit circa annum millesimum quadringen- 
tesimum septuagesimum”. 
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iuan lopez. Los quales romanco por ruego dela muy manifica 
virtuosa Seftora la duquesa de Arevalo su seftora. 

This parallel is explained if we assume that the author of all the 
works mentioned in the inventory was Juan Lépez de Salamanca. 
There is also a difference, however. The printed work deals with 
the Sundays of only part of the year, the MS in the inventory deals 
with the Sundays of the entire year. The original work was prob- 
ably only partially printed. One of the sources on Juan Lépez de 
Salamanca’s work remained ‘separate’ for years (Saez used the 
archive of the Duke of Plasencia; Saez’s work was used by Beer, 
and by Amador de los Rios, whose work was eventually consulted 
by the author of the entry in Espasa-Calpe). While the inventory 
only became known in the beginning of the 19th century, from the 
16th century onwards a corpus of historical knowledge of Juan 
Lépez de Salamanca was transmitted as well. 

Now that the identity of Yca’s opponent has been established we 
must turn once again to the two works mentioned in the inventory. 
The historian Gonzdlez Davila saw a copy of the book described 
under no. 8, when he visited the convent of Saint Augustine in 
Salamanca. He described the contents of that work in his “Teatro 
eclesidstico” as follows: 


In the year 1616 I read a treatise in the convent of Saint Augustine in 
Salamanca by Fray Juan Lépez, against another treatise written by a 
Moorish fagth, inhabitant of Segovia, who was called Cidili. The scholar [e/ 
maestro] tried to make him a child of the light, but did not succeed, because 
Cidili preferred to remain in the mist and blindness of his sect”>'. 


The convent of Saint Augustine was completely destroyed during 
the War of Independence with the French, and so far I have not 
been able to find other MSS of the work concerned**. From the 
description it seems that it had a tripartite structure: (a) a treatise 
against the Christian faith by Yca (b) an answer by Juan Lépez de 
Salamanca (c) a reply by Yca. However, Gil Gonzalez Davila 


1 Gonzdlez Davila, Teatro eclesidstico de las iglesias metropolitanas y catedrales de las 
Reynos de las dos Castillas, vol. 1, p. 524: “En el afio 1616 lef un tratado en la libreria del 
convento de San Augustin de Salamanca de Fray Iuan Lopez, contra otro tratado de un Moro 
Alfaqui, natural de Segovia, que se Ilamava Cidili: el maestro pretendia hazerle hijo de la luz, 
y no lo consiguio, perseverando Cidili en tinieblas, y ceguedad de su secta”. 

282 From the inventory of the third Duke of Béjar, the later title of the Duke of Plasencia, 
it appears that the books of Y¢a Gidelli no longer formed part of the library, see: Redondo, 
“La bibliothéque de don Francisco de Zufiga Guzmdn y Sotomayor”, passim. 
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mentioned the same work in a letter to the historian Diego de 
Colmenares as follows: 


I have seen a treatise written by a Moorish fagih from Segovia, called iza 
ghidilhi, against which the Dominican [sic] Juan Lépez wrote, and the title 
of the book, which is in the library of the convent of Saint Augustine in 
Salamanca, 

From this description element (c), the reply by Y¢a, is strikingly 
absent. From a historical point of view this seems more convincing, 
for if (c) indeed formed part of the book the Mudejar Yca would 
have had the last word in a religious polemic with a Christian 
theologian in the service of a member of the Christian nobility 
which is indeed very difficult to imagine. 

How did this work come into being? Was it the result of an oral 
polemic between Juan Lépez and Yca or was Juan Lépez’ attention 
attracted by an anti-Christian work by Yca? We only know of one 
anti-Christian treatise by Yca, the letter containing 12 points of 
doubt about the Christian faith, sent to Juan de Segovia after he had 
returned to Spain from Aiton. We have seen above that Juan de 
Segovia’s answer to this letter formed part of the books donated to 
the library in Salamanca. Juan Lépez, who lived in Salamanca, had 
of course a good opportunity to elaborate this letter and complete 
the work that was left unfinished by Juan de Segovia. On the basis 
of the description by Gonzalez Davila, however, the conclusion 
must follow that Juan L6épez’s work was the reply to an anti- 
Christian work by Y¢a, and indeed this seems most likely. 

In the description of book no. 22 of the inventory the title mofti 
(mufti) is noteworthy. It seems possible that the book in question is 
the Breviario Sunni, in which Y¢a is also qualified as mofti. From 
the presence of this book in the library of the Duchess it would 
follow that the Breviario Sunni may have had Christian readers 
(members of the nobility even) who would undoubtedly have 
consulted the manuscript written in Latin and not in Arabic charac- 
ters. The same holds true for the anti-Christian polemic. This work 
must also have been written before 1468, the date of the compila- 
tion of the inventory. It seems unlikely that it was written before 


3 _“E visto un tratado de un moro natural de Segovia alfaque, llamavase iza ghidilhi, 


contra el qual escrivio el maestro fray Juan Lopez Dominico y el titulo del libro que esta en 
la libreria de San Augustin de Salamanca”, Colmenares, Aparato de la Historia de Segovia, 
Archivo Catedral Segovia B 330, f. 314r, cf. Colmenares, Historia de la insignia ciudad de 
Segovia, vol. 3, p. 24. 
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1455, i.e. before Juan de Segovia and Yca met. It therefore 
probably came into being between 1456 and 1468, i.e. during the 
reign of Enrique IV. The presence of both works in the library of 
this Castilian nobleman implies that Yca’s works circulated in 
Castile written in Latin script. Although that could be the result of 
his works being studied by Christians or Jews it is much more 
likely that Yca himself or other Mudejars were responsible for the 
fact that the works became accessible to a Christian public. There 
may be a political and a religious aspect to this. 

We will start with the political aspect. The Duke of Plasencia 
was a very powerful member of the Castilian nobility. The de- 
thronement of Enrique had been preceded by years of unrest. In 
1465 the nobles, including the Duke of Plasencia, reproached 
Enrique with the fact that: 


gente de moros a havido V.A. en su compafiia en guarda de su persona, y 
a muchos dellos V.A. ha rredemido de cautibos y les dio libertad y a todos 
dio armas y cavallos, y les ha fecho y fage muchas mercedes pagandoles el 
sueldo doblado que a los christanos, dexando tantos mezquinos cautivos en 
el reino de Granada ... entre ellos ay muchos cristianos que se tornan 
moros, los quales andan descomulgados*™*. 


Alfonso, Enrique’s rival, said on 17 August 1465 that Enrique 
“sostenia a los moros enemigos de la fe catdélica trayéndolos 
consigo, hospedandolos en su palacio y dotandolos con doble sueldo 
que a los cristianos””*. The background of these complaints was 
the King’s Moorish guard, who according to Alonso de Palencia, 
a chronicler very hostile to the King, caused all sorts of scandals 
and troubles*”. Moreover, in the years preceding the civil war, 
in which he was to take side with Alfonso, proclaimed king in 
1465, the Duke tried to justify the dethronement of the King, 
urging the bishop of Ampurias and Juan Lépez de Salamanca to 
write against Francisco de Toledo, professor of theology and dean 
of the cathedral in that city, who had defended the position of the 
King. According to Palencia: 


No les [viz. the faction of Alfonso] fue dificil refutar estas deducciones 
[viz. from the work of Francisco de Toledo] en sus réplicas escritas a que 


4 R.A.H. Salazar F-22, f. 180v-189, apud Rucquoi, Valladolid en la Edad Media, vol. 
2, p. 509. cf. MHE, vol. XIV, pp. 370-1. 

55 Archivo Municipal Burgos, 1465, f. 86. apud Torres Balbés, Algunos Aspectos, 26-7. 

2% According to Phillips, Enrique IV, these guards were all converts to Christianity. This 
was certainly not the case. 
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me refiero al obispo de Ampurias, fray Antonio de Alcala, franciscano [d. 
13 May 1459], ilustre profesor de teologia y reputado entre los espajfioles 
por hombre de vasta instruccién, y al maestro fray Juan Lépez, del Orden 
de Predicadores, a quien respectaba mucho el conde de Plasencia [my 
italics]. Suministrdronle [viz. Alfonso] poderosos argumentos para la 
refutaci6n multitud de textos autenticos del viejo y del nuevo Testamento, 
las leyes, las costumbres, los estatutos, constituciones y monumentos de la 
antigiiedad del pasado siglo”’. 


From this it appears that Juan Lépez de Salamanca, too, was 
involved in this political struggle and wrote a theological work 
justifying the dethronenement of a heretic. This alleged heresy of 
the king has puzzled historians until fairly recently>*. The picture 
of him as a heretic was propagated by several sources. Besides the 
source mentioned above, it was first of all Alonso de Palencia, who 
favoured the faction of Alfonso and never tired of retailing stories 
which were unfavourable to Enrique. But we have also the stories 
of two travellers who visited Castile in the middle of the 15th 
century. Tetzel, the servant of one of them, Leo of Rozmital, 
pictured life at Enrique’s court in the year 1466 or 1467 as follows: 


As the King was not there, the knight conducted my lord into the King’s 
apartment which is splendidly built where the King had a stately meal to be 
prepared... Then the knight conducted my lord to a little town [Olmedo] ... 
where we found the King. We were lodged in a wretched inn with only two 
rooms on the naked earth, and we had to leave our horses outside the town. 
The inhabitants are for the most part heathens. The old King has many at 
his court and has driven out many Christians and given their land to the 
heathen. Also he eats and drinks and is clothed in the heathen manner and 
is an enemy of Christians. He has committed a great crime and follows 


unchristian ways”. 


Even if we interpret these sources as propaganda of the opposite 
party, as Phillips does”, we are left with many pieces of evi- 
dence that Enrique’s reign was very favourable to the Mudejars. 
The Mudejars of Valladolid sided with Enrique’s faction against 
Alfonso, and Enrique himself granted the Mudejars of Segovia the 
privilege to be no longer subordinate to an alcalde mayor. More- 


*7 Alonso de Palencia, Crénica de Enrique IV, vol 1, p. 195, cf. Phillips, Enrique IV, p. 
103, who dates this propaganda war in 1466. 

28 The debate about this alleged sympathy has not ended yet, cf. Phillips: Enrique IV, pp. 
87-90. 

*9 The Travels of Leo of Rozmital, apud Phillips, Enrique IV, p. 88. 

© Op.cit., pp. 81-95. 
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over, the documents in the Archive of Simancas demonstrate that 
many Mudejars occupied high positions in the service of the king 
in the building industry, the manufacturing of arms, etc. In this 
climate it became perhaps possible for Yca to come to the fore in 
a way about which we are still not well informed. This brings us 
to the religious aspect. 

We must assume that both works in the library of the Duke and 
Duchess of Plasencia dealt with religion. Works on Islam and 
refutations of Christianity could easily be interpreted as an attempt 
to proselytize, something for which Mudejars could be tried and 
convicted”. The fact that Juan Lépez de Salamanca belonged to 
the faction of Alfonso may indicate that there is some sort of 
connection between the polemic with Y¢a and the opposition against 
Enrique. It can hardly be a coincidence that Yca’s works were 
found in the library of one of the most powerful supporters of 
Alfonso’s cause. 


IV.7. YCA GIDELLI 


In this last section I will try to present as coherent as possible a 
picture of Yca’s life and work, although what will follows can 
hardly deserve to be called biography: the only certain data we 
know all lie between 1454 and 1462. 


IV.7.1. Biographical data 


We do not know when Yca was born or when he died, but there 
are some indications about his age in 1455. According to Juan de 
Segovia Yca Gidelli wished to leave Aiton as soon as possible in 
1456 because he had recently married’. Since Juan de Segovia 
still did not know Arabic very well and wished to learn more, Y¢a 
apparently promised him to try to persuade his brother, who was 
also a faqih’? and who was not married yet, to come to Ai- 


%*1 Cf. Labarta and Garcfa-Arenal, “Algunos fragmentos del progeso inquisitorial contra 
Yuce de la Vacia”, passim. 

#2 Vat. Lat. 2923, f. 190v: “Ipso autem magistro, qui uxorem noviter nuptam dimiserat, 
ad recessum hinc festinante et secum translationem per eum scriptam reportare volente ...”. 

3 We have seen above (IV.2.3.) that in 1480 a certain Omar, alfaqui of Segovia, travelled 
to Granada in order to collect some Mudejars who had emigrated some years before. Is this 
Yoa’s brother? 
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ton’*. Juan de Segovia also states that already in 1455 Yca 
Gidelli was very famous among the Castilian Mudejars. At that 
time, as we will see below, he was probably alcalde and fagih of 
the Mudejar aljama of Segovia and although he only completed the 
Breviario Sunni in the year 1462 some parts of that Romance work, 
such as the Thirteen Articles, had come into existence by 1455. 
Perhaps he had already written other religious works as well. As 
we have seen above, the polemic with Juan Lépez de Salamanca 
had probably not yet taken place by then, for had that been the case 
one would have expected Juan de Segovia to have referred to it 
somewhere. From all this evidence the strong impression emerges 
that we are dealing with a man who was perhaps in his forties in 
1460, which in turn leads us to 1420 as an approximate birth-date. 
Epalza writes that he is able to prove that el Mancebo de Arévalo 
was a contemporary of Yca Gidelli after 1465, but gives no evi- 
dence”, With regard to the date of his death we may wonder 
whether the fact that he wrote an anti-Christian work which was 
refuted by one of the well-known theologians of his time did not 
have drastic consequences, possibly even death, but this is mere 
speculation. The fact is that we lose all trace of him after 1462. 


IV.7.2. Name 


The man whom we have called Yca Gidelli in the present thesis is 
referred to in the different versions of the introduction to the 
Breviario Sunni referred to as follows: 

N 1: Y¢a Jedih. 

J 1: ‘Isa de Jebir (sic!). 

J 60: Hice de Xebir. 

N 2: Yce de Chebir. 

S 3: - (lacks the preface). 


The colophons of the Breviario Sunni on the other hand read: 


264 Juan de Segovia writes in the preface to the translation of the Qur’an (Vat. Lat. 2923, 
f. 191): “Sed dum recessit, salarii recepta conferta atque coagitata mensura, promisit acturum 
se ut frater eius qui alphaquinus etiam erat nec uxore ligatus, venturus ad me foret, docturus 
me usque ad perfectum arabicum ydeoma”. 

265 Epalza, “A modo de introduccién”, p. 16. 
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N 1: el onrrado y discreto sabidor Hihcga Chedic alfaqui y mufti 
mayor de los moros de Castilla, alimen del muy onrrado alchamah 
de Segovia; 

J 1: el onrrado 1 diskreto Ika Shadil, alfaqi 1 mufti mayor de los 
moros de Kastilla, alimam de los onrrados alhama‘a de los moros 
de Segobi’a; 

J 60: el onrrado y discreto don Hice de Xebir alfaqui y muffti 
mayor de los mucilimes de la noble ciudad de Sogobia; 

N 2: el onrrado sabidor don Yce de Chebir, mufti y alfaqui mayor 
de los mucilimes de Castilla alimen de la muy onrrada alchama de 
Segobia; 

S 3: el sabidor Yce de xebir mufti alfaqui mayor de los mucilimes 
de Castilla, alimem de la onrrada alxama‘a de Segobia. 


As we have seen, N 1 and J 1 are the most original versions of the 
Breviario Sunni and whereas J 60, N 2 and S 3 give his name all 
five times as Yce de Gebir, N 1 and J 1 give three times Isa Shadil 
and Yce de Gebir once. These different readings may be explained 
as follows. In the letter to Juan de Segovia of 24 April 1454, the 
most authentic extant evidence, the name of our fagih is spelled 
Yca Gidelli. The books in the inventory of 1468 refer to him as 
Yca Guidili. Gil Gonzalez Davila refers to him as Iza Ghidilhi and 
Iza Cidili. From this it can be concluded that all contemparary 
evidence demonstrates that his name was Yca and his nisba some- 
thing which included a ‘sh’ and a ‘d’. From this nisba have been 
derived the forms Yca Jedih (the final h is probably a scribal error; 
li was read as h) and Ika Shadil (J 1). The name Ika (J 1) is 
probably a transcription error of the form Ica in a Latin character 
MS”. The -i ending of the nisba has either been dropped in the 
form Shadil or is to be explained as the consequence of some 
corruption. Although this dropping of the -1 ending in Spanish 
Arabic is not mentioned by Steiger or Corriente, it is not unlikely 
that such a process has been at work, as appears from the fact that 
al-Ghazali is known in the West as Algazel’°’. 

In the works of el Mancebo de Arévalo Yca is mentioned ex- 
plicitly only once, namely in the Tafsira (f. 309r): 


66 Cf. Cabanelas Rodriguez, op.cit., pp. 152-3. 

67 Steiger, Contribucién a la fonética del hispano-drabe y los arabismos en el ibero- 
romanica y el siciliano, pp. 332-346; Corriente, A Grammatical Sketch of the Spanish Arabic 
Dialect Bundle, passim. 
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I diran los malos: O, si fueramos animales, ké6mo nos tornamos tierra i 
no bi’eranos estos espantos y atin estaran por benir los tormentos i penalida- 
des. Aun no sonard el p*regén cheneral de la difiniccgi¥6n ku‘ando los 
malos awullaron komo fi’eras. Dize don ‘Isa’ [sic], mmusti [sic] del 
aljama‘a de Segobi’a: saldaran las yentes deste siglo ku”ando Allah kerrd. 


The nasab De Gebir is only found in the ‘adapted’ versions of J 60/ 
N 2 S 3 and once in the prologue of J 1. It seems very likely that 
the copyist of J 1, a MS from the Almonacid collection, derived 
this reading from the adapted tradition, for in the colophon of his 
work we again have the original reading Ika Shadil. De Gebir is 
therefore probably a corruption introduced by the ‘adapters’ of the 
Breviario Sunni. 

The most likely explanation of the nisba Guidili/Cidili is that it 
was derived from al-Shadhilt, “member of the Shadhiliyya tariqa”. 
Classical Arabic a (the first vowel) has become i (imdla)**. The 
nisba al-Shadhili seems noteworthy, as Labarta does not mention 
nisbas connected with turuq in her study of onomastics*”. But a 
similar form, Xedel, is also to be found in a document from 
Valladolid in which a certain Brahen Xedel is mentioned. The 
document dates from 14137”. 

His kunya may have been Abii ’1-Hasan. In the Breve Compendio 
by el Mancebo de Arévalo and Baray de Rremindjo we read: “Dize 
Abu ’l-Hasan ke la primera edad fue nuestro padre Edam hasta 
Nuh, i desde Nih hasta Ibrahim...”?”’. Here a fragment of the 
Breviario Sunni is cited*”. In view of el Mancebo de Arévalo’s 
use of sources this evidence must be interpreted with great caution 
(see chapter V.3.). 


IV.7.3. Social position and career 


In a discussion of Yca Gidelli’s social position a distinction will 
have to be made between contemporary and later evidence as well. 
From the final phrase of the colophon of N 1 (conbengalo el seftor 
a su santo servicio, which corresponds to Arabic wafaqahu Allah, 


*8 Corriente, op. cit, pp. 22-25. 

2 Labarta, La Onomdstica de los Moriscos Valencianos, p. 118 ff. Labarta mentions a 
*‘Xadel’, however, in the index of her study. 

2” Archivo de la catedral Valladolid, 3-43F. With thanks to Dr. A. Rucquoi (Madrid). 

2) f. 6v (apud: Harvey, Lit. Cult, vol. 2, p. 64). 

22 Cf. edition, p. 401. 
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an expression only used for a person who is still alive), it appears 
that the colophon was written before Yca’s death. However, from 
the epitheta used here and in the introduction (“el onrrado, discreto 
sabidor”) it appears that the colophons (and the MSS) in their 
present form were elaborated by a second person. Thus we cannot 
be sure which of the titles and offices mentioned in it are correctly 
ascribed to him. In chapter VI.1. it will be demonstrated that the 
colophons of the Breviario Sunni are in every respect exceptional. 
Moreover, all MSS of the Breviario Sunni date from the 16th 
century, aS we have seen above. Therefore, some phrases of the 
colophon may have been added or changed long after Yca had died. 

The earliest and probably most authentic evidence we have is the 
letter to Juan de Segovia of April 1454 discussed above, in which 
Yca calls himself Alphaquinus Yca Gidelli, in civitate Segobiensi 
interpres et elocutor (?) sancti alchoran. Although interpres could 
be interpreted as the office of interpreter in the service of the King, 
it is more likely that the structure of the sequence is interpres sancti 
alchoran et elocutor sancti alchoran, interpres being perhaps the 
Latin equivalent of mufti or qadi. From the word elocutor, ‘speak- 
er’ -the word is not easily legible- it might be concluded that Yca 
was a reciter, or a mugri’, literally: someone who teaches recital 
(of the Qur’an), although the word might also be rendered as “man 
learned in Qur’anic science”. The term elocutor is interesting in the 
light of the hypothetical origin of the nisba Gidelli, 1.e. al-Shadhill, 
for it is well known that recitation of the Qur’an occupies an 
important place among the devotions of the turuq’”. Moreover, 
it also appears from the extant Aljamiado and Arabic MSS from 
Christian Spain that the Shadhiliyya tariga had many adherents 
there. There is an Aljamiado translation of the Du°a’ bi ’‘l-asma’ al- 
husnd by Ibn ‘Abbad al-Rundi (733/1332-729/1390), the famous 
Shadhili mystic?“. The well-known litany of Shadhilt origin, hizb 
al-bahr, exists in an Arabic manuscript from Christian Spain’”, 
and the fact that al-Ghazali’s works were widely read by Muslims 
resident in Christian Spain might, according to Hoenerbach, also 


73 Schimmel, Mystische Dimensionen des Islam, pp. 49, 159. 

74 Nwyia, Un mystique prédicateur a la Qarawiyin de Fés, p. 86 note 2 (Madrid, B.N. 
5223, f. 24-33v. (= Saa 36, G.R. 115). 

215 Hoenerbach, Spanisch-Islamische Urkunden, no. 47 (Madrid B.N. 4934/7 (G.R. 574); 
see also: idem, “Los Moriscos a la luz de sus documentos”, p. 57 and plate 16. 
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point to the widespread existence of Sufi orders’”. Finally, in his 
letter discussed above and the Breviario Sunni itself there is evi- 
dence to be found that its author was a Sufi. In the Breviario Sunni 
this appears from the emphasis on weeping as a sign of true 
repentance””’. 

Let us now examine the title muff. In the inventory of the library 
of the Duchess of Arévalo of 1468 Yca Gidelli is already called 
mofti de los moros de Segovia. This is a terminus ante quem in the 
sense that from this it appears that already he was held in high 
esteem and recognized as mujfti before that time. Unfortunately 
there is no evidence of fatwds given by him. 

We have seen that the colophon of N 1/ J 1 calls him the chief 
muftti of the Castilian Mudejars (mufti mayor de los moros de 
Castilla). This is in many respects a puzzling title. First of all it 
seems to imply some sort of judicial separation between the Mude- 
jars of the Kingdom of Castile and Aragon and Navarre, which is 
not confirmed in other sources. Moreover, it seems to imply that 
some sort of religious hierarchy in Castile existed in which Yca 
occupied the most important position. But there is no other evi- 
dence of the existence of such a structure. There may therefore be 
some confusion. Perhaps the use of this title should be explained as 
a strong influence of the office of alcalde mayor de todos los 
aljamas de moros de Castilla. This would imply that the title mufti 
mayor de los moros de Castilla in particular expresses the high 
esteem in which Yca was held. 

From other sources it appears that Yca Gidelli was probably 
alcalde of Segovia for some time. The Archive of Sepiilveda, a 
village in the vicinity of Segovia, preserves a letter by an alcalde 
mayor, Muhammad b. Yusuf al-Qaysi, who allowed the Mudejars 
of Sepulveda to consult ‘his’ alfaque y alcalle (faqih and alcalde) 
of Segovia, “don Isa’, instead of the candidate proposed by him for 
the alcalde-ship of Septilveda, don Ali de Montejo?”. Yca’s 
alcalde-ship of Segovia is confirmed by an inscription, which will 
be dealt with below, so that it seems certain that in 1455 he held 
the office of alcalde of the aljama. As the letter shows he was at 


26 EI s.v. al-Shadhili [art. D. S. Margiolouth]; cf. Van Koningsveld, Andalusian-Arabic 
Manuscripts from Christian Spain, appendix, nos. 7, 14, 33, 55, 57, 62, 66; Hoenerbach, 
“Los Moriscos a la luz de sus documentos”, p. 57. 

71 N 1, f. 651; edition, pp. 275, 411, cf. Schimmel, Mystische Dimensionen, pp. 56, 584. 

*% Sdez, Colleccién diplomdtica de Sepulveda, 1, (1076-1454), pp. 534-38. Séez incorrectly 
reads ‘don Icam’. 
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that time subordinate to the alcalde mayor. It is likely that he was 
fagih and imam of the aljama between 1455 and 1462. This appears 
from his letter to Juan de Segovia and from the colophon of the 
Breviario Sunni. It therefore seems certain that Yca Gidelli was 
involved in the problems concerning the jurisdiction of the alcalde 
mayor, which eventually led Enrique IV to grant the aljama the 
privilege of submitting lawsuits to the justicia ordinaria. This 
indicates that he may still have had the office of alcalde when the 
aljama refused to recognize the alcalde mayor any longer. 
Although this episode unfortunately remains in the dark it seems 
clear that his prestige only increased after 1455 since, if we accept 
the testimony of the colophon of the Breviario Sunni, he was still 
‘the’ faqgih and imdm of the aljama in 1462. In 1462 he also says 
that the repartidores are to be reckoned among his friends in the 
introduction to the Breviario Sunni. It seems significant that he also 
states explicitly that the repartidores, the official body of represen- 
tatives of the Mudejars, urged him to write this work. This explains 
perhaps partly why this text became so influential. But by writing 
the Breviario Sunni, and mentioning the repartidores in it, he also 
might have appeared to the Mudejar public as someone close to this 
council and to the official hierarchy. However, it appears that in 
reality Yca Gidelli was not identified with the official hierarchy in 
the eyes of the public. He was recognized as mufti mayor de los 
moros de Castilla while the offices of his that were remembered 
were his fagih-ship and imdm-ship of the aljama of Segovia. No 
mention was made of his earlier alcalde-ship. 

Let us now turn to another aspect of Yca Gidelli’s social posi- 
tion. We have seen that the members of the council of repartidores 
and the alcalde mayor also had other everyday professions or 
means of livelihood. We frequently come across Mudejars who 
were master builders or who held similar positions of importance, 
the aforesaid Hamet Carreton and Maestre Lope, for example, and, 
as will be seen below, Yca Gidelli himself may have been involved 
in construction work carried out for Enrique IV. Below the ceiling 
in Mudejar style of the throne hall of Enrique IV in the Alcazar of 
Segovia the following inscription is to be found: 


Esta cuadra mand6 faser el muy alto e muy poderoso ilustre senor el rrey 
don Enrique el quarto, la qual se acab6 de obrar en el anno del nascimiento 
de nuestro senor Jesu Cxpto. de mill e quatrocientos e cinquenta e seis 
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annos, estando el senor rrey en la guerra de los moros, cuando gano 4 
Ximena”, la qual obra fiso por su mandado Francisco de Avila mayor- 
domo de la obra, seyendo alcaide Pero de Muncharas criado del rrey: la 
qual obra ordené e obré maestro Xadel alcalde”®?. 


The inscription mentions the name of Maestro Xadel at the end of 
an enumeration of names and professions of various individuals, the 
first of whom is Francisco de Avila, mayordomo de la obra, and 
the second Pedro de Muncharas, alcaide. It follows that the word 
alcalde indicates the position or status of the person mentioned last, 
whose name was Xadel. Xadel is probably al-Shadhilt which is, as 
we have seen above, very likely the nisba of Yca. Assuming that 
the person mentioned in this inscription is indeed Yca Gidelli, we 
may wonder, however, whether he was actually involved as a 
master builder. We know that he stayed in Savoy between Decem- 
ber 1455 and March 1456 and that the conquest of Ximena men- 
tioned in the inscription also took place in 1456. There may be 
another explanation too. 

This inscription in which the name of a Mudejar is mentioned in 
such a conspicuous way is, to the best of my knowledge, unparal- 
leled in Christian Spain. It is a demonstration of the good relations 
between the Mudejars of Segovia and Enrique’s court. This is 
confirmed by the evidence discussed above. Enrique allowed the 
aljama of Segovia to be independent from the jurisdiction of the 
alcalde mayor. Unfortunately we were unable to date that event, 
but we might speculate that there existed some sort of connection 
between the construction of this ceiling and Enrique’s benevolent 
Mudejar policy which led them to construct this ceiling, naming as 
a symbol of their good relations with the king their religious leader: 
the alcalde, fagih and mufti Yca Gidelli. 


IV.7.4. Religious convictions 


Juan de Segovia also says that Yca Gidelli worked in Aiton 12 
hours a day, except for the day on which the birthday of the 
prophet Muhammad was celebrated, the mawlid al-nabi*'. Not 


78 Mentioned by Alonso de Palencia, Crénica de Enrique IV, vol 1, p. 88. 

7 Cited in Tormo y Monzé, Album cromolitografico de la decoracién de las salas regias 
del alcazar de Segovia, p. 2. 

81 On the celebration of the mawlid in the Maghrib until the end of the 15th century see: 
Kaptein, Muhammad’s Birthday Festival, pp. 76-166. 
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much can be deduced from this. We know that Yca Gidelli arrived 
on the 5th of December and stayed for four months. December Sth 
1455 coincides with 24 Dhi’l-hidjdja 859. From the extant calen- 
dars from among the Mudejars and Moriscos the following can be 
deduced. On 10 Muharram ‘Ashird was celebrated (“dos dias de 
pascua y fiesta el noveno y el dezeno y el onzeno y se celebra sus 
dias con azalaes de gracia y son quatro afefilas”). Safar knew no 
festivals. The mawlid was celebrated on 12 Rabi I (“nacio nuestro 
gran caudillo Muhamed, y se celebra su noche con alegria, con 
claredad y limpieza, ... en cuya ynsignia su aluma, encienden 
lumbres y velas ...”). Yca Gidelli was thus still in Aiton on 12 
Rabi 1 860, which corresponded to 19 Februari 1456. This implies 
that he stayed in Savoy during Muharram, Safar and Rabi‘ | and II. 

Yca appears to have been very precise in observance of the law. 
In a letter written to an unknown friend dated 18 April 1458 Juan 
de Segovia writes: 


but in accordance with what I had heard, he was in everything used to 
modesty, so that during the whole period of fasting and the days of absti- 
nence, during which he used to eat food at home, he never drank wine, and 
never did so during his whole life. When one day he was served a puré of 
peas, prepared as customary with wine a little, he, upon noticing this, the 
next day only ate bread in the evening by way of penance ...”*”. 


This information confirms that Yca was a pious Muslim and that he 
may have belonged to the Shadhiliyya tariga; the mawlid was in 
particular celebrated in mystical circles. 


%2 Vat. Lat. 2923, f. 197v: “At ille, iuxta quod accepi, prout fuerat nutritus, omni modestia 
usus est, ut per totam quadragesimam et diebus ieiuniorum, quibus domus cibariis utebatur, 
nunquam, sicut et per totam vitam suam, bibens vinum. //f. 198r// Cum vero die uno 
ministratum ei fuerit de porrea pisorum, ut moris modico preparata vino, notitia habita die 
sequenti, panem in vesperam solum comedit velut penitentiam agens ...”, apud Cabanelas 
Rodriguez, op. cit., pp. 337-41. 
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YCA’S INFLUENCE ON ISLAMIC SPANISH LITERATURE 


V.1. INTRODUCTION 


As I mentioned in chapter I, Harvey demonstrated that there is a 
continuous literary tradition from the Romance works of Yca 
Gidelli to Romance works by authors who were active at the 
beginning of the 17th century, such as the Aragonese writers 
Mohanmad Devera and Muhammad Rabadan’. In this section we 
will examine the nature and significance of this literary tradition. 
On the basis of the new evidence regarding Yca’s works we will try 
to establish in what way they were taken up by his successors and 
examine whether they were simply copied out or also improved, 
and whether later authors based themselves on the adapted version 
of the Breviario Sunni or also on the more original one. Did Yca’s 
polemic with Juan Lépez de Salamanca leave any traces in Islamic 
Spanish literature, moreover, and, finally, did Yca’s influence come 
to an end with the expulsion, or was his work also available to 
Moriscos in the diaspora? 

Two problems will be left aside: (a) Harvey’s hypothesis that the 
entire corpus of Islamic Spanish literature shows Yca’s influence, 
assuming that the translation of the Qur’an provided the model of 
all later translations into Spanish of tafsir as well as other religious 
writings, and (b) the influence of Yca’s translation of the Qur’dn 
and the ‘fafsir’ upon later works. 

With respect to (a): it cannot be denied that the language of 
Islamic texts in Romance shows the influence of Arabic morphol- 
ogy and syntax to such an extent that it is in many respects a calque 
language’, but precisely for that reason this hypothesis can only be 
verified by comparing the language of Yca’s translation of the 
Qur’an and the fafsir with Islamic Spanish texts written or trans- 
lated by other Mudejar and Morisco authors. 


' Harvey, Lit. Cult., p. 437 ff. 


2 Lépez-Morillas, “Hispano-semitic calques and the context of translations”, passim. 
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With respect to (b): the study of the influence of the translation 
and the tafsir would require an exhaustive discussion of the extant 
Spanish and Aljamiado tafsir MSS. The discussion of both prob- 
lems is far beyond the scope of the present study. 

In the introduction we said that the greatest part of Islamic 
Spanish literature consists of translations from Arabic into Spanish 
and it appeared that one category of translations, namely that of 
paraenetic works such as the Tanbih al-ghdfilin by Abu ’1-Layth al- 
Samarqandi, was particularly popular among the Muslims in 
Christian Spain. Harvey calls the Islamic Spanish equivalent of this 
genre the ‘religious treatises’, which he characterizes as follows: 


These religious treatises combine the functions of prayer manuals and 
dissertations on dogma, and also contain much of the material found in the 
miscellanea such as histories of the prophets etc.° ... This genre of works 
is a significant development in the literary culture of the Moriscos. All other 
works are either translations from the Arabic, imperfect representations of 
Arabic models in aljamia, or else rudimentary opuscula which go no 
further than to provide the most elementary instruction in Muslim devotions. 
The treatises of the ‘school of the Mancebo de Arévalo’ differ in that they 
manifest a desire by the Moriscos to arrest the process of desintegration and 
fragmentation and to make a synthesis in aljamia of the materials of Islamic 
culture which had survived in Spain‘. 


According to Harvey these original compositions in Romance are 
the Breve Compendio de la santa ley i sunna (Saa 132), the Tafsira 
(J 62), the Sumario de la relacién y ejercicio espiritual (Saa 13) 
and the Tratado y Declaracién y Guta para seguir y mantener el 
addin del alislam (Saa 26). All these works are preserved in unique 
MSS which are all written in Aljamiado. The first one, the Breve 
Compendio, was written by el Mancebo de Arévalo in collaboration 
with a fagih from Cadrete, Baray de Rremindjo. The 7a/sira and 
the Sumario are attributed to el Mancebo alone. Regarding the 
Tratado Harvey assumes that this work might have been written by 
el Mancebo de Arévalo as well’. 

Since Harvey wrote the lines quoted progress has been made in 
the study of the works of el Mancebo. The Sumario and the Tafsira 
have been the subject of doctoral theses by Fonseca Antuna and 
Narvaez, and it is the former who discovered that one of the main 


3 Harvey, Lit. Cult., p. 311. 
* Harvey, Lit. Cult., p. 312. 
> Harvey, Lit. Cult., pp. 364, 439 note 5. 
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sources of the Sumario is Thomas a Kempis’ De Imitatione Christi. 
This discovery has had important consequences for the study of the 
works of el Mancebo de Arévalo. 

I will begin the examination of Yca’s influence with the Tratado 
y Declaracién y Guta. Then the works of el Mancebo de Arévalo 
will be examined. Since it is also beyond the scope of the present 
work to discuss in full detail the works of el Mancebo de Arévalo 
I will focus on two aspects: his relationship with the works of Yc¢a 
Gidelli and the nature of his Islamic learning. The work of Mohan- 
mad Devera and Muhammad Rabadan will be studied next. Finally, 
attention will be devoted to Yca’s influence on Spanish texts written 
in the diaspora, or, rather, to the reasons why such influence is 
virtually absent. 


V.2. THE TRATADO Y DECLARACION Y GUIA 


The importance of the unique MS (Madrid, B.N. 5252 (Saa 26; 
G.R. 77) of this text which may be considered one of the most 
outstanding pieces of Islamic Spanish learning largely escaped the 
attention of earlier students of Spanish Islamic literature. Saavedra 
described it as follows: 


Cédice en 4°. de papel flojo, muy carcomido y remendado de antiguo, sin 
tapas. Letra elegante, igual 4 la del Gg 40 [= Madrid, B.N. Res 245, Saa 
13]. En una guarda hay apuntes de trigo dado 4 la familia de Ontifiena .... 
El autor da cuenta de su trabajo diciendo, fol. 3: “muchos amigos de mi 
trabaron y especialmente me rogaron que de arabi sacase en el ajemi del 
dicho alcordn y textos de xara lo que fuese 4 mi posible para que con lo 
dicho se siguiese nuestra santa ley y gunna”, etc. Contiene la explicacién 
de la fe, los ritos y los deberes, asi religiosos como civiles y legales, 
concluyendo por las herencias, tutelas y testamentos, todo ilustrado con 
textos del Alcoran. 


As we have seen above,: Harvey tentatively connects this work with 
the writings of el Mancebo de Arévalo on paleographical grounds 
and also draws attention to the fact that it contains Yca’s Thirteen 
Articles’. Kontzi published the first 7 folios of this MS, transcrib- 
ing the text and adding text-critical remarks. He did not give a 


© Harvey, Lit. Cult., p. 311. 
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study of the text itself’. Lépez-Morillas studied the second chapter 
(Kapttulo de la dek’laraci’én de al-hamdulillah)’. 


Analysis 
The purpose of the treatise is stated in the preface as follows: 


Este es un t*ratado de todo lo ke konbi’ene para enkaminar a los inorantes 
al bu%en kamino 1-el-addin ber/dadero, ansi de lo ke el muclim tiene 
nececidad para konocer i serbir a su Sefior i saber ke kosa es halal i haram 
-a ke est4 obligado, i tanbi%en dek*larar las erenci’as para ke kada uno 
llebe //f 3v // su derecho 1 siga la ccunna 1 rregla de nu”est°ro mesajero 
Muhammad, s‘°m’. 


These lines suggest that the following text will show some sort of 
consistency. This is indeed noticeable, although the present MS is 
very clearly incomplete. The text can be divided into two parts. 
The first part is a paraenetic treatise which explains the doctrine of 
faith and takes up (without identifying these sources verbatim) the 
second al-murshida of Ibn Tuimart and several parts of the Bre- 
viario Sunni, including the Thirteen Articles. These folios are 
published in appendix 5. From f.34v onwards the ‘ibddat are dealt 
with, focusing in particular on the significance of the pillars of 
Islam (arkdn al-isldm). On f. 65v the text suddenly breaks off. 
Then two blank folios follow and on f. 66v the text continues with 
a “kapitulo de las erenci’as 1 komo se an de partir”. The explana- 
tion of the rules of succession continues up to the end of the MS (f. 
107r), until this section suddenly breaks off as well. There is no 
colophon and no author is mentioned. The watermarks seem to 
indicate that the MS dates from the second half of the 16th or 
beginning of the 7th century’. The whole manuscript seems to be 
written in the same hand which, as Saavedra has stated, very much 
resembles the handwriting of the unique MS of a work of el 
Mancebo de Arévalo, the Sumario (Madrid B.N. Res. 245). At the 


’ AT, vol 2, pp. 877-885. Kontzi followed one of the older foliations of the MS. Here, the 
most recent foliation is followed. 

§ “La oraci6n”, passim. 

° Tratado, f. 3r. 

10 Watermark: Latin cross within a shield, with initials GA and BB. This watermark belongs 
to the group of watermarks in Briquet, nos. 5,677-5,702 dating from 1551 (no. 5698) until 
1600 (nos. 5,690 and 5,692). Among the specimens shown by Briquet there is none with the 
initials mentioned above. Heawood has one watermark with initials BB (no. 955). It dates from 
1618. 
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beginning the handwriting is small and precise, but it becomes 
somewhat larger and a little more careless towards the end. 

We are not dealing with an autograph. This follows above all 
from the state of the Arabic quotations, which the scribe of Madrid 
B.N. 5252 apparently did not understand very well. I have left the 
Arabic quotations unchanged in appendix 4, emending them in the 
notes. The assessment that the MS is a later copy leads us to the 
question of to what extent the original treatise underwent changes. 
On the one hand a combination of an explanation of the inheritance 
laws and a paraenetic treatise is not very common: the only place 
where both parts of the MS are connected is in the aforesaid 
passage of the preface. It is therefore possible that a later adaptor 
of the text inserted the remark on the inheritance laws as well as 
the chapter itself. On the other hand, there is historic evidence that 
authors such as Yca were involved both in writing paraenetic works 
as well as in dividing inheritances. In the 15th-century letter by the 
alcalde mayor Muhammad b. Yusuf al-Qaysi to the village of 
Sepulveda, mention was made of problems concerning the division 
of inheritances''. As we have seen, the alcalde mayor wrote that 
the Mudejars in that neighbourhood should consult his alfaque e 
alcalle of Segovia, don Isa, whom we have identified as Yca 
Gidelli. Yca therefore dealt with these particular inheritance 
problems as well. But is Yca the author of the Tratado y Guia y 
Declaracion? I will attempt to answer this question on the basis of 
an examination of the first chapters. The contents of these chapters 
can be summarized as follows. 

In the preface (f. 4r) the reasons for compiling this work are 
described: 


I pu”es por la misma rragoén los ke oy biben i por ti%enpos bebirdn por 
g*raci’a de Aliah, ta°ala, an perdido las luzes y-eskuelas y-el°arabi i por 
esta mesma rragén muchos amigos mios de mi t*rabaron i’-especialmente 


'| “.,. por quanto me fué dicho e querellado que non tenjan alli alcalle moro, e desque 


finavan algunos moros e moras de y del lugar e dexavan fijos menores de hedat, que non avie 
y Juez moro para que viese lo que fincava del tal finado o finada para que oviesen el marido 
o la muger su parte e a los fijos menores todo lo al que les pertenesgia aver por fin de su padre 
o de su madre, e que acaes¢ia quel dicho padre o madre que fincava con todos los bienes de 
los menores e que los davan aquel o aquella con quien casava, en guisa que quando los 
menores de tales como estos eran de hedat, que non fallavan cosa de lo que heredaron de su 
padre o de su madre; e diz que por ginco maravedis o mds o menos que devia qualquier moro 
de los que y moravan, uno y otro que buscavan juez por esa tierra e si lo podian aver, si non 
que los dexavan perder”, (Sdez, Coleccién diplomatica de Sepilveda, p. 161). 
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me rrogaron ke de ‘arabigo sakase en-aljemi del dicho alqur’an 1 testos de 
shar‘a, lo ke fu%ese a mi posible para ke kon lo dicho se sigi’ese nuest*ra 
muy santa ley i gunna, porke de akello todo bu”en muclim debe usar sobre 
ke yo no me pude eskusar de hazer su mandami’ento konfiando en-el 
rrey!* soberano akel ke ayuda a los bu‘enos, al ku‘al rru%ego por su 
infenita bondad me enkamine //f. 4v// i me ayude a sakar una tal kopilac- 
6n t*rayendo a la memori’a los artikulos i mandami’entos, no olbidando 
el p*resente i b‘rebe fin d-este p‘resente siglo akordandonos de el ultimo 
diva del judicio. 


In this fragment the loss of the ‘lights’, the schools, and the Arabic 
language are the reason why friends of the author (it is not spec- 
ified who these friends are) have asked him to translate from the 
Qur’an and other “texts of the Shari‘a” into Romance and compile 
a work which might enable the Mudejars to follow the Law and the 
Sunna. These lines are nearly identical with the corresponding 
phrases in the introduction to the Breviario Sunni (see appendix 2), 
but even though the author warns us that it is imminent, no mention 
is made in the rest of this work of the signs which are to herald the 
Day of Judgement. This is another indication that we are dealing 
with an incomplete MS. 


(1) “Kapitulo p'rimero de komo dek’lara lo ke para este p‘resente 
siglo konbi’ene” (f. 4r line 9). The “flakos de cenci’a”, the weak 
in knowledge, who are not able to preserve the treasure that is the 
Qur’an, i.e. those who do not manage to learn to recite the Qur’an, 
are allowed to console themselves with reciting surat al-fatiha many 
times. 


(2) “Kapitulo de la dek*laraci’6n de al-hamdulillah” (f. 6r line 2). 
The theme which is elaborated on in this chapter is very popular in 
devotional writings: that of the saldt (in this case surat al-fatiha) as 
a dialogue between man and God". Based on a well-known Ha- 
dith, the theme can also be found in other basic Malikite works on 
figh, for example in Ibn Abi Zayd al-Qayrawani’s Risdla™ and, 
more elaborately in al-Tulaytuli’s Mukhtasar’’, though from a 
comparison it appears clearly that the author of the Tratado did not 


'2 Cf. Breviario Sunni, N 1, which instead of rrey gives the word bien. It is unlikely that 
the Castilian king is meant here. 

'3 See: Padwick, Muslim Devotions, 11, (d) munajat. 

4 Arabic text, p. 32 / translation, p. 33. 

'S_ La plegaria musulmana (ed. Cervera Fras), f. 24r ff. 
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merely copy this section from al-Tulaytuli. He may well have 
taken it from another source’®. 


(3) “Kapitulo de ke el muclim ti’ene necesidad para konocer a 
Allah, ta‘ala, y-a lo ke esta obligado para kunp'lir el-addin” (f. 8v 
line 5). 


This chapter starts with the translation of the second al-murshida by 
Ibn Tumart. The text begins with the following words: “All 
Muslims know that the first article which every Muslim is obliged 
to know is that God is One in His reign”, etc. (“Sepan todos los 
muclimes kel p'rimer artikulo k-el muclim est4 obligado es ke se 
konocka ke Allah es uno en su rre’ismo solo”). This implies, as we 
have said above, that the al-murshida is here in the position of the 
first of the Thirteen Articles. On f. 9r the Tratado continues with 
another passage directed against Christianity and enumerates several 
religious commandments. 


(4) “Kapitulo de la temorizar al muclim para konocer a Allah, 
cubhanahu” (f. Ir line 17). This chapter deals with the terrors of 
the Afterlife, the questioning in the grave, and the Day of Judge- 
ment. The theme is elaborated on in this chapter with quotations 
from the Qur’an and Hadith. 


(5) “Kapitulo para dek*larar sumar’amente la deskere’enca” (f. 15v 
line 12). This is a polemical chapter, containing a refutation of 
Christian and Jewish beliefs. 


(6) “Kapitulo para reformar més el-addin del-aliclam i ber el 
engafio del desk‘re’ente” (f. 19r line 3). 

This is a short chapter which explains why the Unbelievers do not 
believe the message of Islam. 


(7) “Kapitulo p'rimero (sic) de los p'rincipales mandami’entos del 
addin del-aliclam” (f. 20v line 12). 
This chapter is identical with chapter one of the edition of the 
Breviario Sunni, though quotations from the Qur’an and Hadith 
have here been inserted in the text. 


'© This chapter cannot be found in the works of el Mancebo de Arévalo. See on this chapter 
also Lépez-Morillas, “La oracidn”, passim. 
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(8) “Kapitulo ke kosa es el verdadero a(l)ddin i komo el onb‘re 
debe salbar su a(l)rrth” (f. 24r line 14). 
This chapter corresponds to chapter two of the Breviario Sunni. 


(9) “Kapitulo de los artikulos ke el onb‘re a de k‘re’er y de tener 
por fe i p’receto” (f. 25v line 3). 

This chapter corresponds to the third chapter of the Breviario 
Sunni. 


From then on the order of the text becomes less clear. The *ibddat 
are explained according to the usual order of books on figh. Here 
examples are given which were taken from the Qisas al-anbiya’ 
indicating, for example, who performed the salat al-zuhr for the 
first time, etc. In it the following chapters are found: “kapitulo del- 
alwadii” (f. 35v), “el assala es el pilar ...” (f. 36v), and “el 
tercero pilar es el mes de ramadan” (f. 59r). It includes two 
passages which deserve to be discussed briefly. In the first passage 
the explanation of the zakdt is not completed. This is explained by 
the circumstances on “this island” (esta isla). The passage in 
question reads as follows: 


En ku’anto el-azzaka no es menester detenernos en-esp'likar todo su 
derecho, pu”es en-esta isla, por la g*raci’a de Allah, aunke se adebd6é no 
obliga a pagarlo, pu”es no ay rrey ke pele’e en fi sabili illahi para ke 
logaste, porke para akello fu”e mandado. A se de gastar por bu”ena rregla 
por onb‘res muy bu”enos en-onrra del rrey o en kitar katibos 1 mantener el- 
addin. Lo ke konbi’ene en esta isla es pagar elazzaka del alfitra kun//f. 
57v//p'lido el dayuno del mes de ramadan, komo at*rds abemos dicho, 1 
rrepartirlo kon bu”en orden a los pobres i meckinos si’erbos de Allah 1 no 
vender ninguna kosa dello, sino ke fu"”ese por las kondici’ones arriba 
dichas, ke fu”ese para mantener el-addin o ahorrar katibos sino ke se’a 
gu”ardado para los pobres 1 meckinos... 


It is very difficult to say whether the author is referring here to the 
Mudeyjar or the Morisco period, but fortunately the picture becomes 
much clearer in the second passage. He dwells here on the duty to 
assist at the salat al-djum‘a, the Friday salat, in the mosque, where 
the khutba is normally given as well: 


Pues ya abemos dicho los cinko a(l)ssalaes y-el walardén dellos. Diremos 
la ssala del-aljumu‘a [i] el walardén d-él, i lo ke konbi’ene desvelarse el- 
onb‘re en hazer una tan alta obra. Mucho konbiYene ke todo muclim // f. 
55v // no more muy lesos porke pu”ede alkancar donde se dize alhutab [sic] 
para laljumu‘a, sino ke este a dos millas del lugar i ¢iwdad donde se dize 
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alhutba, 1 para donde no la ubi’ere, komo en esta isla, todo muclim se 
puede aparejar ku”ando la’ora de la sala del-aljumu‘a se le rrepesi’enta; 
dejar todos los t*ratos 1 merkaderi”as i hazi¥endas en akella ora i hazer el- 
assala del-aljumu‘a: ku’atro a(1)rak‘as... 


There can be little doubt that this is a reference to Mudejar Spain. 
It would be very hard to imagine that Muslims who lived more than 
three miles from a village where the khutba was given would be 
obliged to perform the saldt this openly after 1525. 

Finally, an example of the author’s use of the Qur’an will be 
given. The first text is the Qur’an MS discussed above, T 235, 
including the glosses. Next the Tratado is quoted. We see that the 
author of the 7ratado continues paraphrasing the Qur’an, even 
when he does not say so explicitly. We also see that, although the 
author of the Tratado paraphrases rather than translates, the idiom 
of both versions is quite similar, so that either the same author 
wrote both texts, or the author of one of the texts made extensive 
use of the other. This is a strong indication that Yca Gidelli is the 
author of the Tratado. T 235, f. 67r-67v, reads: 


...Y dira Allah el dia del judigio: ye yce fijo de maryam, tu dixiste a las 
gentes de los de beni Ycrayla, tomad a mi y a mi madre por dos sefiores 
a menos de Allah. [116!’] Diré yce: tan vendito eres tu. No era a mi en 
que dixese lo que no era a mi con verdad y si fue que lo dixe pues ya tu 
lo sabes. Sabes lo que es en mi persona y yo no se lo que es en tu persona, 
que tu eres sabidor de lo ausente. [117] No dixe a ellos sino lo que tu me 
mandaste con ello en que adorasen adallah mi sefior que les dixe: adorad a 
mi sefior y a vuestro sefior y fueste tu sobrellos testigo mientres dure en 
ellos y quando me subiste al cielo fueste tu el reconsiderante sobrellos y tu 
eres sobre toda cosa testigo. [118] Pues si los quieres @adebar por su 
aturar en la descreyencia pues ellos son tus sierbos y si los quieres 
perdonar pues sera por arepintencia, si hubo en ellos, pues tu eres el 
honrrado ciente en tus fechos. [119] Dice allah: este es el dia que apro- 
bechard a los verdaderos sus verdades. Abra a ellos alchanna que corre 
debaxo della los rios. Serdn perdurables en ella para siempre y apagase 
Allah de ellos y apagase ellos dél. Aquella es la salbacidn grande. [120] Ad 
allah es el reysmo de los ¢ielos y de la tierra y lo que es en ellos y es sobre 
toda cosa poderoso. 


Madrid, B.N. 5252: 


En el mesmo dia del ku*ento dize Allah: ye “Ica ibnu Maryam, tu as dicho 
a las jentes ke tomen a tu y-a tu madre por sefiores a menos de Allah. //f. 


'7 The numbers indicate the corresponding dyas of sdra 5. 
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18r// [116] Dird ‘Icd: tan bendito eres tu, ya Sefior, no es dado a mi otra 
kosa sino dezir verdad, enpero, Sefior, si yo lo e dicho tu muy bi’en lo 
sabes porke tu, Sefior, sabes lo ke est4 en mi persona i yo no se lo ke esta 
en sus personas dellos 1’-ello es ci’erto ke tu sabes todo lo ke ellos enkobren 
i sekretan. [117] ... Yo no e dicho a ellos sino akello ke tu me as mandado 
kon ello en ke adoran Allah mi sefior i su sefior i tu, ya se/fior, es sobre 
ellos testigo. Yo me doy por kito dellos i tu, sefior, me hards morir i serds 
tu, sefior, el rrekonocedor sobrellos ke tu eres sobre toda kosa p‘re//f. 
18v//sente. [118] Si los kerrds adebarlos ellos son tus / si%erbos 1 si los 
kerrds perdonar, pu’es tu es el onrrado ci’ente. [119] Entonces dira Allah: 
akeste di¥a de oy ap°robechara a los berdaderos i bu%enos kon buenas 
obras. A ellos les sera dada aljanna, akella ke korren d-ella rrivos de 
piedras p*reci’osas perpetuamente en-ella kon nos ke se kontentard Allah 
d-ellos i’-ellos d-él, porke akello es walard6n 1 sastifagi’6n g*rande. [120] 
A Allah es el rreismo de los civelos i de las ti%erras i de lo ke esta en 
medyo d-ellas y-el es sobre toda kosa poderoso. 


Conclusion 

We are undoubtedly dealing with a very imperfect MS, completed 
at the end of the 16th century or the beginning of the 17th century. 
It may have undergone many changes in the course of time. It 
seems very unlikely that the author is el Mancebo de Arévalo. The 
text testifies to the fact that Arabic learning still existed in Christian 
Spain, and, as will be shown below, el Mancebo de Arévalo 
probably did not possess such learning. Moreover, the style of the 
work differs completely from that of the other works attributed to 
el Mancebo, as we will see in the next section. It was clearly meant 
as an aid for instructing common people. The original work 
probably partly served a paraenetic purpose, and partly dealt with 
the inheritance laws. To Mudejar and Morisco standards the author 
must have been a learned man. The quotations from the Qur’an, to 
be found all through the first part of the MS were taken from the 
entire Qur’an, not just from those parts which were commonly 
found in the sort of Spanish commentaries we have discussed 
above. Moreover, the author seems to have known the Tradition 
literature, from which he quotes freely'*. This is remarkable, since 
we have no evidence of the study of Hadith in Christian Spain. For 
all these reasons the work must be considered one of the most 
outstanding pieces of Islamic Spanish scholarship, as will become 
even clearer after comparison with the works of el Mancebo and 
later Morisco authors. It seems very likely, therefore, that Yca 


18 See f. 6r, 12r, etc. 
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himself compiled it!’. The main sources which we have been able 
to identify are the Qur’an, the Hadith, the al-murshida by Ibn 
Tumart and the Breviario Sunni. The parallels with the Breviario 
Sunni are particularly striking. It seems very improbable that the 
citations were inserted in Yca’s work by someone else. Moreover, 
the fact that no author is mentioned indicates that the Tratado is 
most likely a work by Yca. 


V.3. THE WORKS OF EL MANCEBO DE AREVALO 
V.3.1. The Breve Compendio de la santa ley i sunna. 


According to the title page and the introduction one of the three 
works known to have been written by el Mancebo, the Breve 
Compendio de la santa ley i sunna, was written in collaboration 
with an Aragonese fagih, Baray de Rremindjo. The unique Alja- 
miado MS of this text consists of 253 folios. It is preserved in the 
Cambridge University Library, shelfmark Dd 9.49, and dated on f. 
67r in 1608. As we have seen above, this MS was studied by both 
Relandus and Durand. An extensive description of its contents is 
found in an article by Harvey”. 

From the table of contents it appears that the Breve Compendio 
follows the usual order of figh works, starting with the ‘ibdéddt and 
proceding with the mu°dmalat. According to the introductory words 
on the title page (which even precede the introduction on f. Ir ff.), 
the work was compiled by the 


onrrado sabidor alfaqi [sic] del aljama‘a [sic] de los muclimes de Kadrete, 
ke se llamaba Baray de Rreminjo, kon aku’erdo i ayuda de otros muchos 
‘alimes muy doktos i fadalados”! de la nobleza deste rreyno de Aragon, 
Y-en especi’al kon ayuda de un mancebo eskolano, kastellano, natural de 
Arébalo, muy esperto y dokt'rinado en la lektura ‘ardbiga, ebraika, g'ri¥ega 
i latina, ’-en la aljemi°ada muy ladino, segun el awtor lo rrelata en su 
prologo ...77. 


'9 | have also dealt with the arguments in favour of that hypothesis in “Los manuscritos 
aljamiados como fuentes histéricas”, passim; “Isa b. Yabir and the origins of Aljamiado 
literature”, pp. 172-5. 

* “Un manuscrito aljamiado”, pp. 58-64. 

2! MS fasalados. 

2 Title page, apud Harvey, “Un manuscrito”, pp. 64-5. 
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But this title page was apparently written much later for, in the 
introduction of the Breve Compendio, the faqih of Cadrete, Baray 
de Rremindjo, writes in the first person singular. In that introduc- 
tion he tells us that he began the work about 1533, with the help of 
a young scholar from Castile: 


Yo komengé esta obra ocho afios despu”és de la dicha konbergi’6n, kon 

ayuda de un eskolano” de bu’ena dokt'rina, abisado y de largo sharhe”*; 

era natural de Arébalo, i dezi¥a ke su madre fu"e k'risti¥”ana beynte cinko 
= 25 

afios™. 


These few lines of the title page and the introduction to the Breve 
Compendio are all external contemporary information on el Man- 
cebo de Arévalo”*. Fortunately el Mancebo intercalates personal 
accounts of his vicissitudes and of his discussions with Muslims, 
(crypto) Jews, and Christians in all his works. He tells us especially 
about his wide travels which brought him to the whole peninsula 
and perhaps even abroad’’. Before discussing el Mancebo’s contri- 
bution to the Breve Compendio I will first of all dwell on the role 
of the alleged main author, the fagih of the aljama of Cadrete, 
Baray de Rremindjo. 


Baray de Rremindjo 

The name Baray is not frequently found among the Moriscos. 
Harvey suggests that it might be the equivalent of Petrus”. Be that 
as it may, it is clearly not a name of Muslim origin. Baray was the 
faqih of Cadrete, probably the small village of Cadrete near 
Zaragoza. Harvey points out that the nature of the cooperation 
between the two authors of the Breve Compendio 1s not as clear as 
it seems in the introduction, in which Baray states in the first 
person singular that he has written the work in collaboration with 


*% This term was used particularly for those who had enjoyed education in a seminary! 

* From Ar. sharh i.e. explanation, commentary. Here, the meaning of the word is probably 
‘learned, erudite’. 

** Breve Compendio, f. 4v. 

6 According to Harvey Mancebo is a calque of Ar. ‘dbid, and should be interpreted as “the 
devout man”, i.e. of Arévalo. See Harvey, “Castilian ‘Mancebo’ as a calque of Arabic ‘abd, 
or how the Mancebo de Arévalo got his name”, p. 132, esp. note 9. 

7 Gayangos, “Language and Literature”, mentioned a MS allegedly containing a “Peregri- 
nacion del Mancebo de Arévalo” in the Biblioteca Real in Madrid. This MS is no longer extant 
(if indeed it ever existed and was not identical with the present MS of the Sumario). 

% Lit. Cult., p. 371. 
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el Mancebo”. Although we might conclude from the introduction 
that the present text was written by him, it appears from many 
asides and discursive passages in other parts of the Breve Com- 
pendio that the person speaking in the first person singular cannot 
be Baray de Rremindjo. In one of the personal accounts, for 
example, we read that “at that time my mother was in poor disposi- 
tion, and I could not but return to Arévalo [viz. from Malaga where 
the person speaking here stayed at that time]”*’. The author of 
these lines can only have been el Mancebo, whose mother is known 
to have lived there. Moreover, whereas it is clear both from the 
Breve Compendio and the Tafsira that el Mancebo travelled widely, 
nothing of that nature is known of Baray de Rremindjo, although 
one passage in the introduction suggests that Baray had not always 
been in Cadrete. Here he recounts an event that took place in the 
year of the conversion (1525): a Christian friend, Fray Esteban 
Martel, about whom Baray says that he was “muy amigo de los 
moros deste rreyno”, had invited him to come to his father’s house 
“ke yo rresidi’a en la aljama‘a de Kadrete en akella sazén””’. In 
the same passage Fray Esteban is reported to have discussed the 
consequences of the conversion with the author, and one is led to 
conclude that the discussion took place between Baray and Fray 
Esteban: “Despu”es de aber komido ent*ramos en el estudi’o de la 
kasa de su padre, 1 kon lagrimas me diso: jke os parece, sefior 
Baray [my italics], d-esta komotanca i poka k’'risti”andad ke an 
usado kon bosot’ros”? Before drawing any conclusions, however, 
we will examine the nature of the contribution of the second author. 


El Mancebo de Arévalo 

According to the title page of the Breve Compendio el Mancebo 
knew Latin, Hebrew, Greek, and Arabic. These assertions are 
repeated in the asides and personal accounts by el Mancebo him- 
self, but these claims are not corroborated by the examples of such 
learning. Yet the degree of his ignorance varied. It is very likely 
that he did indeed know some Latin, and in this respect it is 
interesting that his mother should have been a Christian for 25 
years. It might indicate that he had enjoyed a Christian education. 


® Lit. Cult., p. 370 ff. 
® Breve Compendio, f. 174r, Harvey, Lit. Cult., p. 370. 
3! Breve Compendio, f. 4r. 
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He probably knew no Hebrew (in the 7Ja/fsira he remarks on f. 
124r: “Dizen los ebraykos:‘kani autem ssenuss ominis’”*’), but 
what about his knowledge of Arabic? One the one hand he tells us 
that he had learned to recite the Qur’an according to ‘Qaltin’ (one 
of the seven readings of the Qur’an)*, but on the other hand it 
appears that he was unaware of the rules of rab’. In short, 
although he probably learned to recite the Qur’an, it may be 
doubted whether he was able to consult Arabic sources. It is 
striking that there are very few quotations from the Qur’an itself, 
or even Romance paraphrases of the Qur’an in el Mancebo’s 
works®’, particularly since we have seen above, that at the end of 
the 15th-century Spanish Islamic works, including Y¢a’s tafsir, had 
already come into being. One passage in the Tafsira (f. 315v) 
suggests that he had indeed consulted some Spanish fafsir works: 


Esta alaa [sic, read alea, from Ar. dya] dek*lara kémo ‘Isa’ [sic] dek*lar6 
a los de Bani Icra’ila, komo beniya de partes de Allah kon mensacheriyya 
y-aberdadeciyy6 el-attawrat 1 denuciyyé ke abfya de benir otro mensassero 
depu’és d-él; i desgi’arénse de suw dicho i lo tomaron por hejizero 1 por- 
eso dize el onrrado Alqur’an: wa man atlama [sic]*®. 


This is a paraphrase of stra 61:6. The last words in Arabic are the 
beginning of the following dya, namely 61:7 (“wa man azlamu” 
etc.). This shows that el Mancebo indeed knew some Spanish tafsir 
works or works in which these verses were cited’’. 

El Mancebo de Arévalo probably earned a living as a digger, for 
on f. 89r of the Breve Compendio he enumerates the difficulties 
encountered by famous authors to write works of fafsir, such as ‘al- 
Gazel’ (al-Ghazali) and ‘Ka‘b al-Haber’ (Ka‘b al-Ahbar®), and 
asks: “for if Ka‘°b al-Haber could find no ford where to halt, and al- 


2 This is probably a garbled citation of the De Imitatione Christi, Liber 3. 38: “proni enim 
sunt sensus hominis ad malum” (One’s senses lead one into evil actions). 

33. Breve Compendio, f. 174v. 

4 Breve Compendio, f. T6v. 

35 If the Qur’an is said to be quoted it is not certain that this is indeed the case, for in the 
Sumario el Mancebo attributes sayings of Thomas 4 Kempis even to the Holy Book (e.g.: 
according to el Mancebo the Qur’an states: “kada viciYo tend*rd su p°rop?o tormento”, 
Sumario, f. 19v. This statement is not to be found in the Qur’an, but in the De imitatione 
Christi, Liber 1, chapter 24, see Fonseca Antuiia, Sumario, p. 24). 

6 The lines following these words are neither connected with the preceding words, nor are 
they a translation of the dya. 

37 The same passage is quoted in the Tratado (appendix 5), f. 19v ff. 

38 See EI* s.v. He was a converted Yemenite Jew, considered the oldest authority on 
Judaeo-Arabic traditions. 
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Gazel abandoned his 7afsira and Almora Bey desisted and all the 
rest ceased, because they were full of little learning, and were in 
agreement on this, what is a miserable digger (asadonero) to do, 
who knows how to chop wood in winter and mow hay in the 
summertime”? Here he is apparently referring to himself’. It is 
also clear that other, richer, Muslims on several occasions provided 
for the payment of el Mancebo’s travels in Spain’. These travels 
brought him to Almagro, Arévalo, Avila, Cordoba, Astorga, 
Extremadura, Gandia, Granada, Jaén, Malaga, Ocafia, Requena, 
Ronda, Segovia, Toledo, Valencia and Zaragoza. In the introduc- 
tion to the Tafsira, discussed below, we will see that according to 
his own testimony some even paid his hadjdj (it is unknown 
whether he ever performed it). 

It is not entirely clear to which period these travels should be 
dated. He tells us of a meeting in Aljazira del Conde with a certain 
‘Ali Sarmiento, who had been a ‘catedratico’*! in Granada. ‘Ali 
showed el Mancebo a document granting him (‘Ali Sarmiento) 
freedom to travel. The document was signed by the Catholic 
Monarchs and dated Granada (“dada en elalqasar del Alhambra”) 
21 May 1499*. 

From the above it can be concluded that part of the events related 
in the Breve Compendio probably took place before the conversion 
of the Mudejars of Aragon in 1525. Since el Mancebo was a 
Castilian himself he may have been included in the Castilian 
conversion edict of 1502. It indeed appears that he sometimes 
passed as a Christian. Referring to his experience in Jaén he says 
that he confessed three times the same day: 


Akontecgi’ome en Jaén, por hazer p‘reba d-esto [viz. the cases in which a 
priest might grant absolution], p°robar tres rrelikos k'risti¥”anos en un diya, 
y en-un mismo pekado i kada uno de ellos me di%o su jenero de 
absoluci¥6n*?. 


A major problem of the works of el Mancebo de Arévalo is the 
identification of the sources on which his works were based. These 
are almost invariably indicated with names such as Qatada (a well- 
known transmitter of Traditions), Umar Bey, Ka‘b al-Haber, Ben 


% Lit. Cult., pp. 390-1. 

® Harvey, “El Mancebo de Arévalo”, p. 31. 

‘' This may imply that he had taught in the madrasa. 

“ See Harvey “Un Manuscrito”, pp. 72-3, Breve Compendio, f. 244r-v. 
“8 Breve Compendio, f. 217r, cf. Harvey, Lit. Cult., p. 384. 
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“Arabi (sic, probably a reference to the famous mystic Muhyi al- 
Din Ibn ‘Arabi), Muhammad de Algazel (probably al-Ghazali), and 
works indicated with generic terms such as los annales de los 
antigos, el dichado de los annabies and la decretanca melikiya™. 
Fonseca has discovered recently that all these names in the Sumario 
concealed a single source, the De Imitatione Christi by Thomas a 
Kempis. This implies that in his other works el Mancebo de 
Arévalo is unlikely to have quoted accurately, but that he attached 
the names of all sorts of well-known Muslim authorities to state- 
ments which he derived from other, even non-Muslim sources. One 
example may suffice to illustrate this. In the Sumario he tells us: 
“Dice Ben ‘Arabi: todas las cosas pasan y tu con ellas”. This 
statement is to be identified as a statement in Liber II, chapter 1 of 
the De Imitatione: “All things are passing and yourself with them”. 
In addition to this example of an isolated phrase, many more 
examples could be given from which it clearly appears that el 
Mancebo copied entire chapters of the De Imitatione. These 
examples are discussed extensively in Fonseca’s thesis*. It is not 
surprising, therefore, that el Mancebo should have followed the 
same method regarding Yca’s works, as we see from another 
passage of the Sumario: 
Dizen los nawhis: no vivas en ti’erra de infi’eles, ni donde ay mal ap‘lega 
de justici¥a, ni kabo de malos vecinos, si abrds poder. Ki’en vive en tiverra 
de infiYeles abe malas enkont’radas i de kontino malos aspici¥os*”. ‘Umar- 
bai sefiala t’res enkont*radas a los ke viven en la tierra de infi’eles: lo 
p'rimero, por la demenci’a del-addin; lo segundo, porke no te erede infi’el; 
lo tercero, por evitar sus usos i kostunb‘res...4’. 


Clearly ‘los nawhis’ and ‘Umarbai are merely names attached to 
what appear to be paraphrases of the Breviario Sunni. From the 
above it can be concluded that the testimony of el Mancebo regard- 
ing the identity of his sources should be viewed with the utmost 
care. 

In order to explain the contradictory evidence on the nature of the 
cooperation between the two Muslims let us now examine the 
reasons for compiling the work. These are dealt with in the intro- 


“ I have chosen a few examples at random, the sources of the Breve Compendio are 
discussed in Harvey, Lit. Cult., p. 416 ff, idem, “El Mancebo de Arévalo”, pp. 34-5. 

“S Fonseca Antuna, Sumario, pp. 20-6. 

4 Perhaps a variant of auspicios, ‘omens’. 

47 Sumario, f. 141r-v. 
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duction, which starts with an explanation of the coming of the 
revelation, replacing all the preceding religions (ribtos): 


Pues tornando a las birtudes i g*raci’as de nu’est°ro onrrado alqur’an, ke 
son inkonp‘rensibles, tan surjentes 1 lebantadas, ke sobrepuyan a todos los 
entendimi’entos umanos 1 t°ronales, del kual todos sus departidores hazen 
alkitebes a la similitud de la dizi%enda, kada uno segun su entendimi’ento 
1 arte manifi’esta, ak*larando kon su ci’enci’a la ordenanca de los //f. 2v// 
mandamientos i debedami’entos de nu”est*ra santa ley i(l)ggunna, en- 
sefidndolos en la mejor forma 1 manera ke entiYenden, a lo kuWal esta 
obligado todo muslim bu”eno ... 


The Qur’an, it is explained, is the sole source of Islam, and: 


ansi diremos kon berdad ke todo lo mds deste konpendi’o sali’6 de las 
dichas aleyas [i.e. dyas], y no sali¥6 todo del t*rabajo mio, ke yo halle 
sharjes [sharhes, i.e. commentaries or explanations] en muchos alkitebes //f. 
3r// ‘arabigos 1 aljemi°ados rreposados, ke departi¥an muchas kosas de las 
ke aki son kontenidas en-este konpendi’o, y-aunke ban los dichos deskar- 
ri’ados por ser esta la p'rimera fraslaci’6n [my italics], no lo at'ribuyan a 
poka kuri’osidad, porke no puede una lektura satisfazerse de la primera 
alluhada, mas ya podra ku’alki’ere medi’ana ci’enci’a o entendimi’ento 
rreferir i dar salida, pues no tivene ke rrastrear ci¥enci’a de ningun arte, 
porke todo esta abokado al entendimi’ento natural, solo ke los dichos no se 
pueden bi%en ermanar por ser esta la p'rimera kopilaci’6n [my italics] i los 
bokab°los de muchas ti’erras. P*lege a su dibina bondad me haga tal g*raci’a 
ke pueda enterarla i most*rarla a su dibino loor a todo muclim, i ke sea 
para todos muy apercebida, 1 no rekaiga sobre mi ninguna rrepereenci’6n 
por awdita ke sea, porke mi intento solo fu%e de serbir ad Allah y-ap°ro- 
bechar a todo muclim, y aunke ban los dichos deskarriYados i su”enan en 
muchas partes los actos del-assala, ayuno i a(1)zzake, al fin todo ba lo mas 
sustanci’al ke yo supe kolejir, i si akaso abrd algun simile bazi%o el lektor 
dara parzida, pu”es yo no lo akosegi por bici’0; asi mesmo ban los 
erenci’os 1 parti¢gi”ones, desas i tergi%os, a(1)ssadaqas, pekados, denu’estos 
de hijos a padres i de mayores a menores, los log°ros, enpefios, kasa- 
miventos, maridajes i kitaciYones, alaydas, nobenas, alkafaras y-otras 
dokt'rinas est*rabagales, ke kada una de estas merece kopilaci’6n de por si, 
por lo ku"al no pu”eden tener los dichos morales, porke hazen parada en 
muchos lugares segun las aleyas //f. 3v// de nu”est°ro onrrado alqur’an ..., 
i por otra parte nos manda nu”est°ro onrrado alqur’an ke todo nahu”e o 
bu”en ‘arabi’ado, o sikivera leedor, kada uno dek*lare lo ke mas al kaso 
pu”eda, ensefiando a todo muclim la salbaci¥6n de su alma, i pues no diga 
demasi’as kont*ra su entendimi’ento, sino ke deklare kon alqalam o lenwa 
O sefios, por inutiles ke sean, todo lo ke sepa de nuest*ra santa ley i(1)¢cun- 
na, 1 si lo denegamos Allah nos dara t*rabajos en esta bida y-en la otra benalida- 
des, i no abra eskusa para el ke no lo ensefiare a todo k*reyente berdadero. 
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I por esta akomanda determiné tomar t‘rabajo kon aku”erdo de otros 
‘alimes, amigos mi’os, ke no solo me lo rrogaron, mas aun kont'ribuyeron 
kon sus algos en mi sokorro 1 aseguraron mi fecho, porke se aumentaba de 
kada dia en la demenci’a de nu’ est°ro a(1)ddin, 1 muchos eran pertibados 
de lo bueno, ke ya parti’an los erengi’os a fueros injustos, i no pagaban el 
azzake, ni hazi’an obras de cunna, y-esto ya se deskonponi’a en muchas 
partes. I pu”es estos denu”estos se hazi%an en tan poko ti’%empo kont'ra 
nu“est*ra ley i(l)ggunna, ke no Ilegeban los di’ez afios de nu”est*ra 
konbergi’6n, pues si Allah no bu*elbe kon nosotros jke sera4 de los 
muclimes enta Allah, ‘azza wa djalla? 


In these lines the Breve Compendio is described as “the first copy” 
and “the first compilation”. It is not clear how these qualifications 
should be interpreted, especially since it is abundantly clear that a 
large part of the Breve Compendio is based on the Breviario Sunni. 
This can be seen from the very first chapter of the Breve Com- 
pendio, the “fratado primero de los sefales ke an de preceder para 
la fin desta p‘resente siglo” (f. 6r-11r), which is almost entirely 
based on the corresponding chapter of the Breviario Sunni. It is 
remarkable that the Breve Compendio should begin with the signs 
which precede the end of the present age, clear evidence of the 
value which Muslims in Christian Spain attached to this particular 
part of the Breviario Sunni. The second chapter (f. 12r ff.) contains 
“los artikulos ke todo bu”en muclim est4 obligado a tener por fe, 
i donde 1 komo se debe cimentar la fe”. These are the Thirteen 
Articles of the Faith. The authors of the Breve Compendio there- 
fore knew very well that their work was not the first one written in 
the vernacular. As for the title itself, Breve Compendio, it seems 
likely that it was also derived from the introduction to the Breviario 
Sunni, in which the Breviario Sunni itself is also referred to as a 
‘Breve compendio’ (see appendix 3). 

The Breve Compendio is based on the adapted version of the 
Breviario Sunni. This appears from the following lines taken from 
the first chapter: 


Dize Abi al-Hasan ke la primera edad fue desde nu”est°ro padre Edam 
hasta Nuh, i desde Nuh hasta Ibrahim, 1 desde Ibrahim hasta Mica, 1 desde 
Mica hasta Culayman, i desde Culayman hasta ‘Ica, i desde “Ica hasta 
Muhammad, s°m, 1 desde Muhammad hasta la fin d-este presente sig®lo, 
k-es esta edad en ke aora estamos”. 


*® See Harvey, “Un Manuscrito”, p. 55. 
“ Breve Compendio, f. 6v. 
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This is the adapted version of the ages in which the sequence 
Ibrahim, Musa, Sulayman is mentioned and in which the construc- 
tion of the temple of Jerusalem by Sulayman and its destruction by 
Nebuchadnezzar, found in the original version of the Breviario 
Sunni, play no role. This indicates that the adaptation of the 
Breviario Sunni had already taken place very shortly after the 
conversions of 1525. The contents of the Breve Compendio are 
clearly of the same sort as those found in works on figh such as the 
Risdla of Ibn Abi Zayd al-Qayrawani and the Breviario Sunni. That 
this indeed proves to be the case can also be gathered from the 
table of contents published in Harvey’s aforesaid article. 

It is very striking that in the introduction quoted above the 
obligation incumbent on every Muslim to teach his fellow Muslims 
the salvation of their souls is based on the Qur’an. In the Sumario 
the same command is attributed to Malik (viz. b. Anas). It will 
be remembered that it is also mentioned in the introduction to the 
Breviario Sunni, where we simply read that it is “that authority” 
(aquella auctoridad) (see appendix 3) which commands someone 
who knows something of the law to teach it to all creatures. Be that 
as it may, induced by this command the author had begun to 
compose his treatise, noticing that the Muslim faith weakened each 
day: inheritances were no longer divided according to Muslim law, 
the zakdat was no longer paid, “works of the sunna” were no longer 
performed, and all this occurred not even ten years after the 
conversion of the Mudejars of Aragon. 

The question arises of whether it is possible that the background 
of the remark that the Breve Compendio was the first compilation 
and ‘translation’ in fact refers to the adaptation of the Breviario 
Sunni itself? It is very interesting to notice that the sources used in 
the text were ‘modernized’. Part of the work is characterized as: 


treformandolo todo lo mejor i por el mejor estilo ke supe kolejir, por la 
g"rande anci’anidad de los bokablos ke defendi’an kont*ra nu“est°ro t*rabajo, 
no porke no tubi%eron akellos mejores kabidas de ¢i%engi’a 1 p"rudenci’a ke 
nosot°ros, sino ke era necesari¥o remedar akellos bokab°los i bolberlos a 
nuest°ro ti¥empo”!. 


In the preceding chapter we have seen that this is precisely what 
happened to the text of the Breviario Sunni: an adaptation in which 


%° Sumario, f. 112v-113r. 
‘! Breve Compendio, f. Sr. 
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Spanish medieval words were replaced by more modern ones, the 
influence of the Arabic syntax and morphology were removed and 
some of the contents were deliberately changed. 

Let us now finally return to the contradictory evidence about the 
authorship of the text. To what extent can the Breve Compendio be 
regarded as a work of el Mancebo? This question leads us to a 
reconsideration of the role of Baray de Rremindjo. There are many 
parallels between the introduction to the Breve Compendio, which, 
as we have seen above, is written in the first person singular by the 
author who refers to himself as “senor Baray” and the Breviario 
Sunni, One example may suffice: 


Disso un ‘alim: a solos los nahu”es es no errar las lekturas y sus susta- 
taci¥as [sustanci’as?] 1 solo a los del-a(l)ssihaba [Ar.: al-sahdba, the 
companions of the Prophet Muhammad] abemos de imitar sus usos 1 
kostumbres, abitos y t‘rajes, porque fu%e la mas abantajada orden de todas 
las del mundo ... pu”es sigamos sus usos i kostumbres, abitos y t*rajes 1 
semejancas, de manera ke en todo les imitemos, desando los usos, abitos 
i t*rajes de los infiYeles, komo dize Qateda k-el muclim a de ser konogido 
dent°ro i fuera, fuera por el t*raje y dent°ro //f. 6 r// por las obras. 


These lines are taken from the Breviario Sunni’. Another striking 
element is that no stylistic differences can be perceived between the 
introduction and the rest of the text. The characteristic ‘sources’ of 
el Mancebo, such as los nahu”“es, Qateda, ‘Umar Bey, and others 
already mentioned are cited in the introduction as well*’. We have 
seen above that the text of the Breviario Sunni underwent a drastic 
and deliberate adaptation. Did Baray’s contribution perhaps consist 
in the adaptation of the Breviario Sunni, a work which was strongly 
propagated in Aragon by el Mancebo, and was el Mancebo, and not 
Baray perhaps the main author of the Breve Compendio? If this 
were true, it would imply that the evidence of the introduction 
discussed above should perhaps not be interpreted literally. This 
hypothesis is to some extent supported by the evidence in the 
introduction to the Tafsira. 


52 See also Tratado y Declaracién y Guta, f. 24r (appendix 5). 
53 Breve Compendio, f. 2r-5v. 
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The second work attributed to el Mancebo is the Tafsira (J 62). 
This MS was described in the catalogue of the Junta collection by 
Ribera and Asin and dated in the 16th century. The watermarks in 
the MS seem to indicate that it dates from the late 16th or begin- 
ning of the 17th century’. There is a complex relationship 
between the Tafsira and the Breve Compendio which cannot be 
dealt with here. Suffices it to say that both works have chapters in 
common, but the Breve Compendio is composed according to the 
usual order of Arabic figh works and such an order cannot be 
detected in the Tafsira. We will focus on the introduction to this 
work®’. In this short introduction the reasons for compiling the 
work are set out. We read that it was on a day “de los si’ete del 
afio beinticinkeno de didlqiyyadda” [sic], that a number of Muslims 
gathered in Zaragoza. Among them were twenty learned and 
virtuous scholars (‘alimes doktos y fadalados’’). After the al- 
dduhar (probably al-zuhr, the afternoon) they started to discuss 
‘our’ (the author speaks here on behalf of his fellow Moriscos) 
pains (ddu“elos). It was agreed that the loss (perdida) was large, 
and established “de ku’an poka essenci””a era nu’est*ra obra”™. 
Opinions on eventual action to be taken at first diverged but when 
someone said some very rude words, namely that every Muslim had 
to seek his own salvation in these circumstances (this individual was 
obviously of the opinion that there was no place for the learned) 
they all opposed him and some sort of agreement was reached. It 
was agreed that “la obra sin alimam [sic] 1 sin llamador ke era 
komo p"lubi’’a de las otofiadas ke las rrecibe la ti”erra kon poko 
f'ruwto y-asi mesmo es el-assala ke se hace fu’”era de su ora”: 
Good works where there is no imam or muezzin (/lamador) are like 
autumn rain falling on land which bears very little fruit, and the 
same holds true for the saladt which is performed outside the 
prescribed hours. At the time when this gathering was held, the 


* Watermarks: sun with initials IBG below it. This watermark resembles Briquet 13,942 
(1589-93), though Briquet’s watermark has initials ANF. Circle with a Latin cross on top and 
initials CAI. For a discussion of this watermark: the discussion of the watermarks in the 
Sumario (B.N. Res 245). 

> Published by Harvey, “Un manuscrito aljamiado”, pp. 49-74, 65-71. 

6 Also to be found in: R.A., p. 218 ff. 

57 MS fasalados. 

8° Tafsira (Narvaez, ed.), f. lv. 
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author says, less than eight years had passed since “our conver- 
sion”. The meeting was concluded as follows. The saldt al-‘asr was 
performed with a Morisco merchant of Segovia as imdm: 


Allf higimos al-‘asar kon achuntami’ento 1 fu"%e adelantado don Manrrike 
de Segovi’’a ke a la saccén estaba en Ccaragocca kon ci’ertas merkan- 
¢P%as, i komo todos le deseaban onrrar, adelantaronle kon g*raci’a y para 
biven de todos i yyo diysse el-alhutba komo k'ri”’ado i menor de todos. I 
komo ya se acerkaba mi rromeache, ke no faltaba sino llegar la konpafii%a 
ke ya estaban a punto en-Abila la Rreal, i komo el sefior don Manrrike 
entendi”o la kuyta de mi bi’”ache rrepardé parte de mi necesidad i di’%ome 
diez doblas moriskas y los demas ‘alimes ke alli se hallaron todos kon- 
trebuYeron en mi fabor*’. 


Then the ‘ulamda’ gathered here asked el Mancebo to compose the 
present work: 


Aki me rogaron estos onrrados ‘alimes, bi”endo la demengi’”a sobredicha 
de nuest°ro aldin, que en el intre de miy parda yo me okuwpase en rre- 
nuwmerar alguna parte sustancial de sharhes (MS shalhes) de nu”est°ro 
Alqur’an, lo mds b‘rebe y konpendi’’osamente posible. Yyo aceté este 
pekefio t*rabasso [sic, the MS contains 445 folios] d-esta Tafccira por 
sumelar a la obliygaci¥6n mucliyminada y por el rru“ego d-estos onrrados 
‘alimes™, 


This introduction apparently describes a historical event that took 
place eight years after the decree of 1525, in other words in about 
1533, about the same time as the Breve Compendio was conceived. 
According to this report the khutba was given by el Mancebo 
during the saldt al-‘asr, which is very peculiar because it is usually 
given during the saldt al-djum‘a said on Fridays at the time of the 
salat al-zuhr, i.e. the afternoon. We are therefore probably not 
dealing with a khutba but rather with a case of wa‘z, or popular 
preaching”. 

It is remarkable that Baray de Rremindjo should be completely 
absent in this report, particularly since the Breve Compendio and 
the Tafsira have much material in common and were apparently 
written at the same time. But the problem of the authorship of both 
the Tafsira and the Breve Compendio cannot be resolved here. The 
pression that the work incorporates ‘commentaries of the Qur’an’ 
is not confirmed by its contents. In reality the subject matter is very 


® Tafsira, f. 3r, translation of this passage in Lit. Cult., p. 389. 
© Tafsira, f. 3v. 
6! See on this subject Ibn al-Djawzi, Kitab al-qussds, passim. 
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difficult to understand and to identify. As I have already said 
above, there are only very few indications that el Mancebo knew 
Spanish works of tafsir. 


V.3.3. The Sumario de la relacién y ejercicio espiritual 


The unique MS of this work is Madrid, B.N. Res. 245 (Saa 13, 
G.R. 41%). According to Saavedra “la nota de la tapa atribuye la 
letra al siglo XV; Gayangos 4 principios del XVI. El lenguaje es de 
mediados del siglo XVI”. The watermarks indicate that the MS 
dates from the end of the 16th or beginning of the 17th century”. 

The aim of this work was quite different from the other two. The 
emphasis lies on devotion and piety rather than on prescriptions of 
the shari‘a. Although some passages (which may not even be part 
of the original text™) are based on the Breviario Sunni®, that 
work plays only a marginal role in the Sumario. The authorship of 
el Mancebo de Arévalo is obvious from the first lines, which read 
as follows: 


Este es un sumari’o de la rrelaci’6n 1’-exercici%o espiritu”al, sakado i 
dek*larado por el Manzebo de Arévalo en nu”est*ra lengua kastellana i 
tanbiven se ku”enta en-él, al fin, la dikretanza cunal, i de ke manera se 
sirve 1 gu”arda en Mmaka, accaha Allah, dent°ro del santo tiyabero por 
nu”est°ro ped'rikador Malik i sus dikretadores, sigtin ke le fue fecho a 
en a este dicho Manzebo por personas ke an vesitado akella Santa 
Kasa”’. 


In the Sumario several asides and personal accounts are found as 
well. One of these asides tells about el Mancebo’s visit to a learned 


°° This MS contained several loose documents, published by Hoenerbach, Spanisch- 
Islamische Urkunden, no. 32, 45, 52. 

* Two watermarks: (1) grapes. This watermark is placed across the chain-lines and has 
initials EICC. There is only one watermark in the same position in Briquet: 13,198 (1598), 
which has other initials. Other collections of watermarks do not present useful specimens. (2) 
Circle with letter AI. Resemblance with Valls i Subira, History, vol. 2, no. 54 (1563) and no. 
57 (1595), also with the watermark in T 235, dated 1606, in particular the watermark on f. 
165 and the watermarks in the unidentified Arabic figh work, G.R. 569 (Van Koningsveld, 
“Andalusian-Arabic Manuscripts”, appendix, no. 21, Madrid, B.N. 5390), dated 27 September 
1603. 

“ No one has noticed the remark on f. 106r: “Aki se akaba el exercici’o espiritual”, 
immediately followed by a chapter called “Kapjtulo de la haleqaci’6n de nu*est°ro onrrado 
alqur’an”. 

® E.g. Capitulo del estado del alhalifa; capitulo donde se declara el estado del mufti, y 
como todo muclim estd conocer su acto (f. 125r ff). 

© Sumario, f. Ir. 
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Muslim, Yiice Banegas, who lived in Granada (f. 85ff)*’. This 
visit took place after the events of 1499 but before the accession to 
the throne of Carlos V. This can be deduced from Yiice’s remark 
that he was pessimistic about the future of the Muslims in Spain, 
for: “Si el rey de la konquista no gu’arda fidelidad, ;ké agu”ar- 
damos de sus suzesores?” It seems obvious that the king referred 
to here is Fernando el Catélico, who, in the eyes of the Mudejars, 
had violated the Capitulation of Granada by not allowing the 
Mudejars of Granada to bear arms and by changing laws of suc- 
cession etc. Fernando died in 1515. El Mancebo also tells us that 
during the conquest of Granada Yuce had lost three sons, two 
daughters, and his wife, and was left with one daughter of seven 
months old®*. Since el Mancebo states that when he met this girl 
during his visit to Yuce she led a pious life (aca vida salehal), and 
was able to recite the Qur’an by heart, Narvéez® and Fonseca” 
argue that the meeting between el Mancebo and Yuce must have 
taken place after 1508, assuming that the minimum age for a girl 
to know the Qur’an and lead a pious life would be at least fifteen. 
This argument is not entirely convincing, for it is very questionable 
whether the death of Yuce’s family occurred in 1492: the conquest 
of Granada took several years. 1499 therefore remains the only 
certain terminus post quem of the Sumario. 


Conclusion 

Two works by el Mancebo de Arévalo were probably composed 
shortly after the forcible conversion of the Mudejars of Aragon. If 
we accept the testimony of the Breve Compendio and the Tafsira, 
we must assume that he began to write both works after 1534. The 
other work, the Sumario, may have been written earlier. There are 
no reasons to assume that there was a special relationship between 
Yca Gidelli and el Mancebo de Arévalo. His works are based on 
the adapted version of the Breviario Sunni, and as far as can be 
judged from the extant sources, he was not acquainted with any of 
Yca’s other works. El Mancebo appears to have been viewed as an 
outsider by the Aragonese Morisco community, and it was perhaps 
because of what the Muslims perceived as his ‘learning’ in Greek, 


67 Published by Harvey, “Yiice Banegas”, passim. 
® Sumario, f. 86r. 

® Narvaez, La Tafsira, p.(!) 52 ff. 

® Introduction to the Sumario, p. 9. 
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Hebrew, and Latin sources and his piety that he was held in 
esteem. 


V.4. MOHANMAD DEVERA’S COMPENDIUM 


Paris, B.N. MS Esp. 397 was described by De Sacy” and Morel 
Fatio (no. 38). Harvey” and Cardaillac” devoted some attention 
to this text. It is a MS of 245 folios, written in Spanish in Latin 
characters, brown letter on dark paper. The MS includes a 
colophon on f. 244v-245r, but unfortunately this is damaged. With 
respect to the dating only the words “afio de mil seisc¢..” are 
readable. The work was therefore written shortly before the 
expulsion. It seems quite likely that the author, who appears to 
have lived in the village of Exea de Albarrazin”’, wrote it in 
Spain. On many pages a reader’s marginal notes can be found, such 
as: “true” (verdad), or: “note” (nota). The introduction contains 
some interesting evidence on the circumstances of the Aragonese 
Moriscos at the beginning of the 17th century. It reads as fol- 
lows”: 


//f. 1r// En el nombre de un solo dios todo poderoso sin prin/cipio medio 
ni fin, que crio el mundo de nada y por su al/ta providengia inbio sus 
profetas de grado en grado en los / tiempos y con las mensajerias que fue 
servido, llamando / a las gentes a su unidad y santa ley en fin de los quales 
ynbio su escojido y bienaventurado profeta mohanmad, caley, con su santa 
ley e onrado alcoran con la qual / revoco y dio fin a todas las leyes que asta 
entonges vi/nieron, la qual todos nuestros pasados guardaron desde / su 
santo advenimiento y della muchas naciones se apro/vecharon. Conbiene a 
saber de su ¢giencia y buenos ju[i]/cios de que oy carecen nuestros decen- 
dientes no por falta de fe sino por aver perdido el lenguaje arav[e]/ Por la 
grande oprision y apretura que siempre ave[..]/ tenido en bivir entre 
nuestros enemigos y forga [...] guardasemos otra ley y a pedimiento y 


” “Notice d’un manuscrit espagnol”, pp. 311-27. The rest of the article (pp. 327-333) deals 
with an Aljamiado MS in the possession of De Sacy. De Sacy published the introduction and 
a table of contents. 

2 Lit. Cult., pp. 76, 166 and 426. 

™ Morisques et Chrétiens, pp. 47, 153. Cardaillac is of the opinion that the work was 
written in Aragon shortly before the expulsion. 

4 See also below, chapter VI.1., Madrid, B.N. 5223 was copied in Exea also. See on this 
Morisco village, Monter, Frontiers of Heresy, pp. 202-6. 

> The spelling was left unchanged. 
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suplica[cion de?’*] //f. 1v// algunos amigos de obligacion tubiendo bien 
zelo / me pidieron a mi mohanmad devera natural de / la villa dexea de 
albarazin del reyno de aragon sa/case a luz algunos de los capitulos que 
tratan lo que dios adebdecio a su santo profeta mohanmad, galey, / y a su 
aluma Para que siempre que se les ofreciere Pi/dir o saber alguna cosa de 
los <de los> deudos o cuna / lo allen en lengua que lo entiendan para 
podello cum/plir y yo, movido con buen zelo, mirando al fin que las / 
buenas obras tienen me ocupe despacio Pidiendo / auxilio a dios nuestro 
sefior me diese gracia para a/certar a ponello en el punto que conviene y 
anssi me/Diante su divina gracgia saque a una Parte los / Principales 
mandamientos y devedamientos de nuestro onrado alcoran, los articulos de 
la fe, El or/den como se a de hazer el tahor y alguado y lo que lo / revoca 
y con que se cumple, otro tratado del acala, ayuno, zaque, alhach, daheas, 
algiher’’ y de adonde / tomo cada una destas cosas principio, y lo ques 
deudo / y lo ques guna, otro tratado de los sefiales de la fin del / mundo y 
de los estados en quel mundo se govierna, otro / de las encomiendas que 
encomendo nuestro santa y bi[enavent]urado Profeta mohanmad, caley, a 
su primo //f. 2r// y yerno ali ybnuabitalib, eradi allau anhu, otro tra/tado de 
Camarqandil, todo cosas muy necesarias y prove/chosas Para los buenos 
muclimes que quisieren guiarse / por ellas. No e Puesto nada de mio como 
dios bien sabe a / quien dexo por testigo ni tanpoco e quitado de aquello / 
que e allado escripto Por sabios doctos del acihaba / de nuestro santo 
annabi. Por no caer en el pecado de / los que quitan y ponen en la ley de 
dios e andado bi/gilante Por escrivir verdades y por ponello todo co/mo se 
deve poner. No puedo asigurar es ansi porque soy / ombre y en los ombres 
suceden los yerros e innoran/cias mayormente aviendo ruido de nifios cosa 
contraria al quescrive Por ser la lectura ques merecia es/tar mas purificada 
de una lengua mas cortada que la mia, aunque es verdad e procurado 
muchos voca/blos purificallos y ponellos de modo que agraden a todos/ no 
quitandoles sustancia ninguna. Pero an sido tan/tos y tan diferentes que 
forcadamente abre escripto al/gunos dellos no de mio antes bien biniendo 
a la lectura/ escrivillos despues echallos dever y por no azer borones / 
dexallos Por lo qual Ruego al lector y oyentes si aca/so allaren en mi 
escriptura algunos yerros o descuy/dos suplan mis grandes faltas como a 
prudentes [por] // f. 2v// que los descuydos y yerros se allan en las cria/tu- 
ras y en los discretos disimularlos -alabado y vendi/to sea- aquel queda 
pasada a nuestras culpas y pecados y la salvacion de dios sea sobre nuestro 
san/to y bienaventurado profeta mohanmad, caley, y / sobre los de su 
aluma. Amin amin gual / hamdulilla erabi ylalamina. 


Thus appears that Mohanmad Devera attributes the ignorance of his 
fellow-Moriscos about the teachings of the Qur’an to the fact that 


76 About three letters are lacking. 
7 Sic. Devera is referring to djihdd, or Holy War. 
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they are no longer capable of understanding Arabic. They lost their 
knowledge because they had been oppressed for so many years by 
their enemies, who had forced them to abide by another ‘law’. 
Some amigos de obligacién, probably individuals to whom Mohan- 
mad was indebted in some way, had urged him therefore to copy 
out (sacar a luz) some chapters which deal with God’s prescriptions 
to Muhammad and the community of Believers (umma), so that if 
his fellow Muslims wished to know something of these matters they 
would find them in a language they understood. The chapters of the 
first treatise described by Mohanmad are clearly taken from the 
Breviario Sunni, as will be shown below. The chapters of the 
second treatise by ‘Camarqandil’ can be identified as chapters from 
Abi ’I-Layth al-Samargandi’s Tanbih al-ghdfilin®. This work was 
widely read by the Mudejars and Moriscos, as appears from the 
number of extant MSS both in Arabic and Spanish”. 

Mohanmad describes the trouble he has taken to give a fair 
picture of the texts he copied out, in spite of the fact that he saw 
himself obliged to adapt some words (one presumes he means that 
he modernized some expressions) and that he was distracted by the 
noise of children. The part which concerns us here, the first part, 
deserves some closer attention. We might presume that Mohanmad 
simply copied out some chapters of the Breviario Sunni, but this 
does not seem to be the case, as appears from the following brief 
description of its contents: 


“Capitulo primero trata de los principales mandamientos y deve- 
damientos de nuestro alcoran” (f. 3r). First words: “El soberano 
criador que revelo su onrado alcoran a su escojido y bienaventurado 
Profeta Mohanmad galey habla en siete maneras y assi se contiene 
en la ley y cuna mandamientos y devedamientos ystorias y reve- 
lacgiones castigos amenazamientos y prometimientos. Suma breve y 
conprehendible de los quales mandamientos y devedamientos que 
en la ley y cuna se contienen, y los mas principales son estos...”. 
This 1s edition, chapter 1. 


“Capitulo sigundo que aclara que cosa es fe y como es salvacion 
del alma” (f. 4r, corresponds to edition, chapter 2). 


7 On al-Samarqandi: GAL 1, 196. 
* See for example Saa 10 (a complete translation in aljamia; 24 (fragment); 60 (fragment); 
93, J 3, 4, 6, 8. Studies by Manzanares de Cirre, “Otro mundo”, “El capitulo”. 
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“Capitulo III trata los articulos quel buen muclim esta obligado a 
creer y tener por ffe” (f. 5r, corresponds to edition, chapter 3). 


“Capitulo IV trata como se deve hazer el tahor y Porque se pierde 
y con que se cumple y lo ques acunado en el” (f. 11r, corresponds 
to edition, chapter 4). 


“Capitulo V trata de como se deve azer el alguado y de adonde 
tomo principio y porque se pierde y con que se cumple y lo ques 
en el deudo o cuna” (f. llr). 

The first to perform the ‘alguado’ i.e. the wudu’, the ritual ablu- 
tion, was Adam, as 1s explained as follows: 


El alguado tomo principio lo ques los lados adebdecidos en nuestro primero 
padre ean [sic], aley, y fue despues de aver pecado por aver comido del 
arbol que dios nuestro sefior le proibio en la gloria. Por el qual pecado le 
espelio nuestro sefior de la gloria y le echo a este tereste mundo en el qual 
cono¢io su pecado y lloro y hizo la mayor penitencia que jamas se a bisto 
ni vera ...°°, 


“Capitulo VI trata del agua limpia para el alguado y tahor y sobre 
que se puede tomar y del atayamum de donde tomo principio” (f. 
14r). This section corresponds to edition, chapter 6, though some 
stories cannot be found there, for example the following (f. 15v line 
1): 


El atayamun tomo principio en elannabi de dios yucuf, hijo de yacob, sobre 
ellos es el agalem. Este santo annabi fue el que enpozado por sus ermanos 
y despues le vendieron a gentes estrafios. Dize la santa escriptura estubo en 
carceles dezisiete afios peseguido por su bondad y firmeza, y viendose 
preso y tan apretado lloro en la cargel adonde estava porque no podia 
cumplir el acala que azia ordinariamente en servicio de dios Por la 
hediondez de la cargel adonde estava, y tanbien Porque le faltava el agua 
para el alguado. Y vistose tan congoxado rogo a dios le diese orden Para 
poder cumplir elacala que acostumbrava azer. Fue la rogaria deste justo tan 
fita y con tan buefios entrafios que dios respondio della, y degendio gibril 
aley a la carcel adonde estava yucuf aley Por mandamiento de dios, y le dio 
la orden avia de tener Para azer atayamum con el qual pudo cumplir su 
acala. Quedo yucuf tan agradecido de la merged que dio infinitas gracias 
a dios y continuo su acala en la carcel con atayamum conforme le mando 
dios, y para casos tales da lugar nuestra santa ley y guna. 


® f. liv. 
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What follows is largely edition, chapter 7 (some passages, such as 
that on f. 17r ‘la orden’ until ‘la manera’, cannot be found in any 
of the extant MSS of the Breviario Sunni). 


“Capitulo VII trata de la purgacion y paricion de la muger’” (f. 17v, 
corresponds to edition, chapter 8). 


“Capitulo VIII trata de los agalaes y sus nombres y sus oras y 
adonde tomo principio cada uno de los acalaes y de adonde qudo 
adebdecido sobre el adin de mohanmad, caley” (f. 18v). The 
beginning of this chapter follows edition, chapter 9: ‘el acala de 
acobhi’ until ‘primera ora’. Then Esp. 397 continues with a story 
about Adam (f. 19r), which cannot be found in the Breviario Sunni. 
Then follows the ‘acala de adohar’ (corresponds to edition, chapter 
9, see p. 269, ‘el acala de addohar’ up to the words ‘no para 
otras’), and an explanation why and by whom this saldt was 
introduced, namely by Ibrahim at the occasion of the sacrifice of 
Ismail. The reduction of the number of saldts which were to be 
performed daily is the result of Muhammad’s ascension to heaven, 
the mi‘rddj (explained on f. 22r). 


“Capitulo [IX trata con quantas cosas se cumple el acala adebdecido 
y agraviado y que acalaes son los que son deudos y los que son 
cuna” (f. 23 r, i.e. the beginning of edition, chapter 11*'). 


“Capitulo X trata de la manera que se an de azer los cinco acalaes 
adebdecidos y los yeros e imiendas que tienen las anafilas se 
pueden hazer entre cada uno dellos” (f. 26r, corresponds to edition, 
chapter 11, p. 273). 


“Capitulo XI trata de los ayunos adebdecidos y porque se ayuna y 
de los azaques de las monedas sembrados y ganados” (f. 32r, 
incipit: “el mes santo de romadan”; this passage differs from the 
edition). On f. 34r can be found the beginning of chapter 25 of the 
edition: “elazaque de la moneda ...”. 


s' On f. 24r is found “elacala de rogar por agua” (= edition, chapter 18) and on f. 25v 
“elagala de la muerte” (= edition, p. 301). 
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“Capitulo XII trata de lo que deve cumplir quien fuere a hazer 
alhache a meca onrrela Dios como puede” (f. 37r, corresponds to 
edition, chapter 30, although with some differences). 


“Capitulo XIII trata de las adaheas de Pascua y como se a de 
cumplir y las reses que son buenos y los que no pasan y de adonde 
tomo principio por que y lo que es deudo en el alchiher” (f. 38r 
corresponds to edition, chapter 31, on f. 40r: “el achiher y man- 
tener frontera...”). 


“Capitulo XIV que trata de los sefiales [que] a de aver para la fin 
deste presente siglo” (f. 41r). 


“Capitulo XV trata que cosa es repintencia y como se a de azer 
para que sea buena” (f. 43r, corresponds to edition, chapter 59). 


“Capitulo XVI trata de la dotrina y grados en que el mundo se 
govierna” (f. 44r, corresponds to edition, chapter 60)*. 


Conclusion 

Apart from the story of the institution of the sacrifice on ‘id al- 
adhd, the stories about the origin of ritual obligations such as the 
wudu’ and the tayammum are not found in the present version of 
the Breviario Sunni, as we know it from the extant MSS, ™. The 
temptation of Ybrahim “tentado en su querido hyo Isma’1l” is also 
found in Mohanmad’s treatise, but a much longer version is given 
here**. It can be observed, moreover, that only those parts of the 
Breviario Sunni were copied out which deal with the ‘ibdddt (an 
exception being the “Twelve Degrees in which the world is gov- 
erned”, f. 44r). The mu‘dmalat are left out. The composition of the 
treatise is strongly reminiscent of the Tratado y declaracién y Guia. 
In that work we also find the stories of the origin of the ritual 
obligations, and the same stress on the ‘ibddadt. However, we see 
from a comparison between the story of the origin of the wudi’ on 


82 The next chapter (f. 48r) is the beginning of al-Samarqandi’s treatise: “capitulo XVII 
trata las encomiendas que encomendé nuestro bienaventurado nabi Mohanmad, galey a su yerno 
y primo ali ybnuabitalib, eradi allau anhu ...”. The rest of the treatise consists of parts of al- 
Samargqandi’s Tanbth al-ghdfiltn, as was explained above. 

83 See edition, pp. 327-28. 

* This passage is reproduced in Cardaillac, Morisques et Chrétiens, p. 47. Cardaillac does 
not mention the fact that this story is found in the Breviario Sunni. 
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f. 33v of the Tratado and from Mohanmad’s treatise that the 
Tratado is certainly not his source. At this moment it is impossible 
to be certain about the origin of these intercalated stories. The 
spelling of terms such as alchiher (Ar.: al-djihad) and atayamun 
(Ar.: al-tayammum) show that the Aragonese Moriscos did not 
understand the origin of these terms any more. Devera merely 
confines himself to transmitting those texts which were of the 
utmost importance for the survival of Islam in early 17th-century 
Aragon. As was explained above, these Moriscos were particularly 
interested in the sort of mixture of legal and paraenetic works as 
found in the Breviario Sunni and the Tanbih al-ghdfilin by al- 
Samarqandi. Finally, it should be noted that the adapted version of 
the Breviario Sunni is followed. 


V.5. MUHAMMAD RABADAN’S DISCURSO DE LA LUZ Y DESCENDENCIA 
Y LINAJE CLARO DE NUESTRO CAUDILLO Y BIENAVENTURADO ANNABI 
MUHAMMAD 


There are two MSS of this poem, which are both written in Latin 
characters: London, B.M. Harley 7501 (Saa 68)* and Paris, B.N. 
Esp. 251 (Morel-Fatio 39, Saa 61). Stanley published the London 
MS collated with the Paris MS in the last century. Both MSS tell 
us that the poem was composed by Muhammad Rabadan of Rueda 
de Jalon in 1603: 


Conpuesto y acopilado por el siervo y mas necesitado de su perdonanca 
Muhamad Rabadan, argonés, natural de Rueda de Xalon, ... fue conpuesto 
el ano de 1603 del nacimiento de Yce alehicalem. 


It seems very likely that Rabadan originally wrote this poem in 
Aljamiado. Harvey draws attention to the reading ojos in the 
London MS, where the Paris MS has the reading usos. This reading 
can only be explained if we assumed that the underlying MS was 
written in Aljamiado. In Aljamiado the spelling of usos only differs 
by a tashdid from one of the forms of ojos*’. The reading usos can 


8° Gayangos, Catalogue of the Manuscripts in the Spanish Language in the British Museum, 
vol. 2, pp. 31-2. 

8° See the bibliography, s.v. Rabadan. Numbers in the references below indicate the number 
of the volume of the journal in which the work was published, the Journal of the Royal Asiatic 
Society (JRAS). 

87 JRAS, New Series, vol. III, p. 86, column 2, line 17, cf. Lit. Cult., p. 433. 
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only be explained if it is assumed that the underlying MS was 
written in Aljamiado. In chapter VI we will see that Rabadan was 
also the copyist of an Aljamiado ¢afsir. 

The poem tells first of all about the transmission of the Divine 
Light to Muhammad”. This central theme in the mystic veneration 
of the Prophet was particularly popular among the Mudejars and 
Moriscos, as appears from the number of MSS of the Kitab de las 
luc¢es, a translation of Kitab al-anwdér wa miftadh as-surir wa. ’I- 
afkar ft mawlid al-nabi al-mukhtdr, attributed to the 13th-century 
(?) author Abi ’l-Hasan Ahmad b. ‘Ali b. Muhammad al-Bakri®’. 
We know from the Inquisition records that this work was widely 
read in Spanish in Aragon in the late 16th century”. 

Rabadan’s poem elaborates on the same theme and seems to be 
heavily influenced by the work attributed to Abu ’l-Hasan al-Bakri. 
The Divine Light is transmitted from Adam via the Prophets and 
Muhammad’s ancestors, and culminates in the birth of the Prophet, 
and his ascension to heaven (the mi‘*rddj). It seems likely that the 
Discurso de la Luz is a mawlidiyya, a poem to be recited during the 
mawilid al-nabi. In the history of the mawlid two sorts of celebra- 
tions can be distinguished: official celebrations, 1.e. celebrations at 
court and popular celebrations, for example in Sufi circles. Accord- 
ing to Salmi, this difference is reflected in the mawlidiyydt. On the 
one hand there were the polished courtly works with a fixed order: 
they begin with a nasib, followed by praise of the Prophet, bio- 
graphical elements, and praise of the reigning sultan. On the other 
hand there were popular poems which deal exclusively with the 
theme of the mawlid’'. These popular mawlidiyyadt were sung in 


8 See on this theme Schimmel, Mystische Dimensionen, p. 91 and index s.v. Licht and nar. 

® EI’ s.v. [art. F. Rosenthal]; GAL I, 362; S 1, p. 616. Ff. 1-41r of the Aljamiado 
translation in Madrid, B.N. 4955 (Saa 27) were published by Kontzi, AT, vol. 2, pp. 799-837. 
In this MS the author is mentioned on f. lv as “Abt al-Hasan ‘Abdu Allahi il-Bukriyu”. The 
Arabic original was already extant in Spain in the late 13th century: Vat. Borg. Ar. 125 (see 
Levi Della Vida, “Manoscritti arabi di origine spagnola”, p. 153 ff.) contains a copy of this 
text dated “hisn D.n.yyah” (Denia?) 694/1295 (cf. Van Koningsveld, “Andalusian-Arabic 
Manuscripts”, Appendix, no. 58). Other Aljamiado MSS are Saa 51 and Saa 91. 

® Fourel Guérin, “Le livre et la civilisation écrite”, p. 251. 

1 Salmi, “Le genre des poémes de nativité (mauliidiyya-s) dans le royaume de Grenade et 
au Maroc du XIIIe au XVIle siécle”, p. 386; Harvey, Lit. Cult., p. 336. 
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colloquial Arabic and Rabadan’s poem may be seen as an Ara- 
gonese parallel of this genre”’. 

Next to the elements discussed above the poem also contains a 
story about the Prophet’s death and the signs of the Day of Judge- 
ment and a chapter called Canto de la declaracién del azora de 
Alhamdu (the common designation of surat al-fatiha among the 
Mudejars and Moriscos). This last canto elaborates the theme of the 
salat as a conversation between the Believer and God, in much the 
same way as the Tratado y Declaracién y Guta, although there is 
no textual relationship with the latter. Finally, it contains a calendar 
of Muslim festivals and special days and a poem inspired by the 99 
names of God. 

Harvey draws attention to the fact that the Breve Compendio is 
one of the sources of the Discurso, but does not go any further than 
to suggest that Rabadan read some of the works of el Mancebo and 
that certain passages are based upon passages of the Compendio”’. 
Comparison of the last canto, Ystoria del dia del Judicio, with the 
first chapter of the Breve Compendio shows that this entire canto 
is based on the corresponding chapter in the Breve Compendio”. 

A third source may be the Guia de la salvacion by a certain Juan 
del Rincén, probably also written in 1602 or 1603, as will be 
demonstrated in chapter 6. However, it is impossible to establish 
whether the relationship between these two works may not have 
been inverse: apart from the introduction, Juan del Rinc6én’s treatise 
is no longer extant. 


Conclusion 

Muhammad Rabadan’s poem is a versification of several religious 
works in Spanish which were quite popular in Aragon in the late 
16th century. The author may not have known Y¢a Gidelli’s works 
directly, but the latter’s influence is undeniable in his poem. 


2 Morgan tells us that Moriscos sung Rabadan’s Discurso in Testour in the seventeenth 
century: “At the town of Tessatore, in the Kingdom of Tunis, I heard some of the Inhabitants, 
of both Sexes, sing, in Concert, whole Chapters out of this work, to the Sound of Lutes and 
Guitars” (Morgan, Mohametism, vol. 1, p. xxi note). 

3 Lit. Cult, p. 436. On the relationship with the works of el Mancebo, ibidem, p. 433 ff. 
These parts were published in an unreliable French translation, “Textes de Littérature 
religieuse des moriscos tunisiens”. 


* Compare Breve Compendio, f. 6r-11r and JRAS, New Series, vol. 3, pp. 85-90. 
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V.6. THE INFLUENCE OF YCA ON ISLAMIC SPANISH LITERATURE 
WRITTEN AFTER THE EXPULSION 


As far as the influence of Yca Gidelli is concerned there is a clear 
rift between the religious literature of the peninsular Moriscos and 
of the Moriscos after the expulsion in the diaspora: there appear to 
be no works written after the expulsion which show his influence. 
Yet, in the most important study on Islamic Spanish literature 
written after the expulsion, Morisques et Chrétiens. Un affron- 
tement polémique (1492-1640), Cardaillac stresses the continuity 
between the culture of the peninsular Moriscos and Morisco culture 
after the expulsion”. In this section I wish to examine how this 
difference can be explained and why the influence of Yca’s writings 
ended with the expulsion. 

The contents of Cardaillac’s fundamental study can be briefly 
summarized as follows. In the first part he argues on the basis of 
the Inquisition records that Moriscos and Christians were opposed 
communities and concludes that: “le Morisque a conscience au plus 
profond de lui-méme qu’il appartient 4 une société différente de 
celle dans laquelle on veut l’inclure. II est non seulement d’un 
monde différent, mais méme d’un camp opposé ...””°. 

Cardaillac assumes furthermore that although the Spanish Chris- 
tian authorities took great trouble to assimilate the New Christians, 
their efforts proved to be in vain, because the Moriscos opposed 
them whenever they could. This had to happen secretly, since the 
existence of the Inquisition prevented an outright answer. Opposi- 
tion continued to exist until the very moment of the expulsion, or, 
as Cardaillac writes: “jusqu’au moment de l’expulsion, la commu- 
nauté morisque gardera ses coutumes religieuses, et dans la mesure 
de ses possibilités, continuera en secret a pratiquer |’Islam””’. 

In the second part of his work (pp. 153-222) Cardaillac examines 
the MSS containing polemical material. From that examination it 
appears that the overwhelming majority of these sources were 
written between 1609 and 1640 and that these post-expulsion 
sources are all written in Spanish i.e. in Latin characters. 


°5 On the diaspora see also: Dominguez Ortiz and Vincent, Historia, pp. 225-45; Petit and 
Epalza (eds.), Recueil d’études, passim. 

% Cardaillac, Morisques et Chrétiens, p. 67. 

7 Cardaillac, Morisques et Chrétiens, p. 23. 
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Besides Spanish sources Cardaillac also devotes attention to some 
Aljamiado sources. The most important of these 1s Madrid, B.N. 
4944 (G.R. 70, Saa 23)”*. As I have agued above, this is a 
madjmii‘a of polemical texts based on Arabic sources which were 
written much earlier. The MS itself was also written before 
1525”, and is therefore very probably a Mudejar MS. The same 
can be said of some of the other Aljamiado MSS containing polemi- 
cal material, such as Madrid, R.A.H. V 7. I have argued that this 
MS probably dates from the 14th century. In conclusion: the 
polemical material that can be dated in the Morisco period itself is 
relatively small. The Islamic sources seem to indicate that the 
Muslim minority produced polemical works above all before the 
conversions of 1499-1525 and after the expulsion of 1609. The last 
part of Cardaillac’s study (pp. 225-397) is devoted to the study of 
the polemical themes. 

Although the merits of Cardaillac’s book are beyond doubt, the 
historical framework itself may be criticized. First of all, as I said 
in chapter I, Marquez Villanueva pointed out in a masterly way that 
Cardaillac’s approach is in fact a continuation of the principles of 
those 17th-century apologists, who tried to justify the expulsion on 
the basis of their accusation that the Moriscos had refused to 
become Christian in spite of all Christian efforts. In a study on the 
picture of the Moriscos in Spanish sources published between 1492 
and 1609 Drost confirmed Marquez Villanueva’s findings, and also 
argued that it cannot be said that the Morisco community as a 
whole opposed Christian society'”. Both authors draw attention 
to class differences and regional differences. 


* Parts of this MS have been published by Kontzi, AT, pp. 777-798 (f.36r-59r), and by D. 
Cardaillac, La polémique anti-chrétienne. 

% Watermarks: hand with flower and two-wheeled wagon. The wagon is quite large (11,8 
by 4.6 cm) and shows a sort of crown. Valls i Subira remarks about the two-wheeled wagon 
that 1t was a very common watermark in Spain between the 14th and 16th century (History, 
vol. 2, p. 119). However, all examples which can be found in Valls’s study date from the 15th 
century (nos. 37-46 between 1416 (no. 37) and 1475 (no. 45). Only no. 45 (1475) shows a 
crown. This watermark slightly resembles the watermark in Madrid, B.N. 4944. In Valls’s 
Paper and Watermarks, vol. 2, the wagon is found as well: nos. 1,324-1,342 (dated between 
1342 (no. 1,324) and 1461 (no. 1,337). Zonghi’s specimens (nos. 1,383-1,392) can be dated 
between 1424 and 1470. The wagon watermarks in Lichatew’s album date from the years 
between 1417 (no. 289) and 1473 (no. 298). In Briquet we find specimens of this watermark 
from nos. 3,525 until 3,549, i.e. between 1388 (no. 3,526) and 1475 (no. 3,548). There are 
no examples confirming that this watermark was still in use in the 16th century. 

10 Drost, De Moriscos in de publicaties van Staat en Kerk, passim. 


Gerard Wiegers - 978-90-04-62423-8 


Downloaded from Brill.com 12/21/2023 07:36:00AM 
Via Wikimedia 


186 CHAPTER FIVE 


Another point of criticism (stemming from the preceding) con- 
cerns Cardaillac’s interpretation of the ‘Sitz im Leben’ of the 
polemical sources, particularly of those written after the expulsion. 
Can the post-expulsion polemics indeed be seen as a continuation 
of the anti-Christian polemic of the Moriscos? If they can, how then 
can it be explained that the writings of Yca Gidelli hardly lived on 
among the exiled Moriscos? Why did this Mudejar who, as was 
seen above, was held in esteem in Islamic Spanish writings until 
1609 almost disappear without a trace in the treatises written by 
Moriscos after the expulsion? From our discussion of the influence 
of Yca Gidelli upon 16th-century Islamic Spanish literature in the 
preceding chapter it appeared that 16th-century Morisco writings 
were witnesses of a deterioration of Morisco Islam. I will argue 
that the absence of Yca’s influence in post-expulsion writings may 
be explained by this deterioration and the change in the circum- 
stances of the Moriscos brought about by the expulsion. 

One preliminary remark should be made. It would be a mistake 
to suppose that the rift between the peninsular and exilic literary 
culture was absolute, for this was certainly not the case. I will give 
two examples. Morgan bought the London MS of Muhammad 
Rabadan’s Discurso de la luz in 1715 from Hamuda Busisa, a 
physician living in Testour’’. Testour is a village near Tunis 
which was densely populated by exiled Moriscos'’. Secondly, 
Madrid, R.A.H. T 1 (Saa 75), an Aljamiado MS, may have been 
bought by Gayangos from a native of Larache, Mohammed Amo- 
nesill, who had allegedly inherited the MS from his grandparents. 
According to Saavedra the MS dates from the beginning of the 16th 
century. These examples indicate that Moriscos not only concealed 
their MSS (as may have happened with the Almonacid collection) 
but also took Islamic MSS with them into exile. 

From other sources, however, it appears that the number of 
Spanish MSS extant among the exiled Moriscos immediately after 
the expulsion cannot have been very large. In R.A.H. S 2 we are 
told that upon the arrival of these exiled Andalusians in Tunis 
someone, probably to be identified as the converted priest Juan 
Alonso, consulted the Tunisian saintly patron of the exiled Moris- 
cos, Abi ’Il-Ghayth al-Qashshash, about whether it was permissible 


101 Morgan, Mohametism, vol. 1, p. xxiii note, Saavedra, Indice, p. 68. 
102 Marcais, “Testour et sa grande mosquée. Contribution a |’étude des Andalous en 
Tunisie”, passim. 
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to write some works of instruction for the benefit of expelled 
Moriscos in Spanish'”. Such a question would be inconceivable 
if the expelled Moriscos had possessed a large number of Spanish 
religious writings. The problem, therefore, 1s not whether Yca’s 
works were accessible, but why their influence did not continue in 
post-expulsion Spanish writings. In view of the abundant number 
of sources from this period and the limitation of my problem I will 
confine myself mainly to some key works and authors. One of these 
is Ahmad b. Qasim al-Hadjari al-Andalusi, who was born in ca. 
1570'%, i.e. on the eve of the rising of the Granadan Moriscos. 
His full (Muslim) name can be found in the autograph MS of his 
Kitab ndsir al-din ‘ala ’l-qgawm al-kafirin. where he signs as al- 
shaykh al-fagir Ahmad b. Qasim ibn Ahmad b. al-faqih Qasim b. 
al-Shaykh al-Hadjari al-Andalusi'”. According to the same source 
he was raised in the village al-hadjar al-ahmar, identified by 
Sarnelli and Singer as a small village near the city of Granada. His 
mother-tongue had been Arabic and it was only later, he says, that 
he learned to speak and write ‘adjami’®. In Madrid a physician 
from Valencia also taught him to read Arabic'®’. At the end of the 
16th century Ahmad b. Qasim al-Hadjari became involved in circles 
of exiled Moroccan Muslims who had connections at the Spanish 
court. These Muslims had fought at the side of king Sebastian of 
Portugal, who was killed during the famous battle at Alcazarquivir 
in 1578. One of them was the qgd‘id ‘Abd al-Karim Ibn Tuda, who, 
from 1581 onwards, was allowed to travel freely in Castile and 
Portugal where he spread religious and political propaganda among 
the Moriscos'”. Felipe III allowed him to return to Morocco in 
1601. It is worth mentioning here that the presence of these exiled 
Muslims in Portugal also provided an occasion for an Aragonese 
Morisco, Muhammad Escribano, to travel from Aragon to Lisbon 
in order to seek advice on some legal problems. In one of the 


'3 Pieri, “L’accueil par des Tunisiens aux Morisques expulsés d’Espagne”, 66. 

'* This can be deduced from the autograph MS of Kitab ndsir al-din, p. 104. In the margin 
of the MS is written “wa ’l-yawm balaghtu ila arba° wa-sab‘In sana qamariyya”, i.e. 74 moon 
years. The MS was finished on 20 Radjab 1051 (25 October 1641). 

105 Kitab nasir al-din, p. 15. 

15 Sarnelli, “Lo scrittore”, p. 598; Singer, “Morisken als Ubersetzer”, p. 41, 46-7. 

107 Kitab nasir al-din, pp. 25-6. 

18 See Oliver Asin, Vida de Don Felipe de Africa, p. 101; Cabanelas Rodriguez, “El caid 
Marroqui ‘Abd al-Karim ibn Tuda”, p. 7. 
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Aljamiado MSS found in Almonacid, J 3, probably written by him, 
we read: 


Yo, Muhammad esk'ribano, fue a Lisboga a demandar a un sabiYo de Fez 
ke estaba allf entretenido bor el rei, desbu”és ke muri’6 el rei de Bortugal 
en la gera de Fez. I fu%é yo bor ru”ego de mis amigos a saber, si se abi’a 
de bagar azaka de lo ke se ubi’ese azakeado una bez, si no tenese la bersona 
mds moneda de <a>|1-ot°ro ano de la ke teni¥a, qu’ando 1-azakeé el ot°ro 
afio, ni mas ganado ni qualqi’ere ot*ra qosa ke deba azaka, o del ban [sic, 
read pan] ge se gasta en el senb*r[ar]!. 


In about 1599 al-Hadjari escaped to Morocco and settled in Mar- 
rakesh where he became a Spanish interpreter and personal secre- 
tary of the Moroccan sultan Mawlay Zaydan (1603-1627)'"°. He 
maintained this position during the reigns of the sons of Zaydan, 
Abu Marwan ‘Abd al-Malik b. Zaydan (1627-1630) and al-Walid 
b. Zaydan (1630-1636) until 1634'''. In 1634 he lived for a while 
in Salé, which was an independent Morisco republic at that time. 
In the same year al-Hadjari left Salé and performed the hadjdj. 
After his return he translated in Tunis some works from Arabic into 
Spanish which were apparently meant for Moriscos who still found 
it easier to read Spanish than Arabic'’?. Parts of these works can 
be found in Bologna, B.U MS 565 (Saa 69)'". 

The contents of this MS are probably faithful reflections of the 
sort of works valued by lettered Moriscos in Tunis and elsewhere 
in the diaspora. The MS exists of several treatises, the first of 
which occupies folios 1-114v, entitled “Coronica y relacién de la 
esclarecida decendencia xarifa: los que binieron de Ali ebnu abitalib 
y la muerte de el Hugain, radia lahu anhu, y los que fueron prosi- 
guiendo dél y otras cosas no menos curiosas que probechosas, 
traducidas de arabigo en castellano en tunez, afio de 1049”!"*. 


1° f. 133v, in: AT, vol. 2, p. 457. 

110 Sarnelli, “Lo scrittore”, p. 600. 

''! A Spanish translation of an Arabic letter to the Duke of Medinasidonia dated 14 
Muharram 1023/ 20 February 1614 in AGS Estado, Costas de Africa y Levante, leg. 495. 

112 See Bologna, B.U. 565, f. 116r, where we read: “conozco que los mas de los andaluzes 
espafioles entienden mas bien la lengua de rromance que la lengua grammatical arabiga en que 
estan escritas”. 

13 This MS occupies a central place in Penella Roma’s thesis, Los Moriscos espanoles 
emigrados al Norte de Africa, which was unfortunately inaccessible to me. I have consulted 
the summary published under the same title and other publications on the subject by the same 
author, such as “Introduction au Ms D 565”. 

4 Bologna, B.U. 565, f. Ilr. 
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The year 1049/1639 is at the same time the latest date of comple- 
tion of an Islamic Spanish MS of which I know. The translator of 
this treatise may be Ybrahim Taybili. He is also the author of a 
poem dealing with the “contradictidn de los catorce articulos de la 
fe cristiana, missa y sacrificios” by Muhammad Alguazir. Taybili 
completed this poem in 1037/1627-8 in Testour. It is a poetical 
comment on a religious polemic by Muhammad Alguazir, which 
will be discussed below. In the epilogue of that work Taybili 
announces that he has already prepared a first version of a transla- 
tion from Arabic into Spanish, a work in prose about the death of 
“Hacan, ibnu Hali Ybnu Abi Talib”!?. Folios 116r-200r have all 
been written in the hand of al-Hadjari. This part includes: 

f. 116r-120r: Introduction to the translation found on the following 
pages, laudatory poems by the above-mentioned Morisco poet and 
al-Hadjari himself. On f. 117r we read that al-Hadjari hoped to 
translate “dos cuerpos de livros del cioti que no tratan de otra cosa 
sino de las ynformaciones generales de los milagros que hizo 
nuestro sancto profecta”. Here al-Hadjari refers to books written by 
the well-known author Djalal al-din al-Suyuti (849/1145-911/1505), 
probably Al-mu‘djizat wa ’l-khasa’is al-nabawiyya''’®. Such a 
translation has not come down to us. 

f. 120r-146r: Translation of several chapters of Qadi ‘Iyad’s kitab 
al-shifa’. This part was finished in the Qasba of Salé on 11 Rabi 
I 1044/ 4 September 1634. 

f. 146r-167r: Autobiographical notes of al-Hadjari which were 
apparently of interest to the exiled Moriscos”’’. 

f. 168r-200r: Translation of a khutba held on the occasion of ‘id al- 
fitr: 

esta es ynterpretacgidn de un sermon que hizo en arabigo un gran savio se 

entiende que fue en los fines del mes de rramadan y se hizo la ynterpre- 

taci6n a pedimiento del hache muhhemed Rrubio Andaluz por manos del 
siervo de los siervos de Allah, Ehmed bencacgim Bejarano hijo de Ahhmed 
hijo del alfaqui Cacgim hijo del saig el Hhachari Andaluz. Hizose en Tunez 
estando de buelta del hiche. El qual avia asistido en Marruecos después que 
paso de Espafia treynta y seis afios, adonde fue ynterprete del rrey Muley 


NS f. 118v. 

"6 Al-Suyifi, Al-tahadduth, p. 107, Husn al-muhddara, vol. 1, p. 340. 

''7 They mainly correspond to passages of Nasir al-din, but also include a letter sent by al- 
Hadjari from Paris to Moriscos in Constantinople in 1611, see Wiegers, A learned Muslim 
Acquaintance, pp. 33-44. 
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Zeiden y de sus hijos, que Dios perdone, que fueron rreyes después dél. 


f. 201r-304v: “Fardes, gunas y fadilas del guado y cala del madhab 
del gcayd abu hanifa”. This is a treatise on the rules of the salat 
according to the Hanafite madhhab. From other sources we know 
that the madhhab of Abi Hanifa counted followers among the 
exiled Moriscos in Tunis, no doubt partly due to the presence of the 
Turks, who had conquered it in 982/1574. 

f. 305r-314r: “Estos son los dias buenos o menguados de cada 
luna”. 

The picture which emerges from the contents of this madjmii‘a is 
that of cultured Moriscos in exile who knew Arabic and translated 
into Spanish religious works which, as far as I know, were no 
longer extant in 16th-century Spain, such as the works of Qadi 
‘Iyad and al-Suyuti. This was done for the benefit of those Moris- 
cos who did not know Arabic. The translation of this particular MS 
was paid for by a rich Morisco, Mohamed Rubio, who is men- 
tioned on f. 115v. We read that one should pray a fatiha for the 
owner of the MS, Mohamed Rubio from “Billafeliche”, who paid 
for the translation of the book for the benefit of those of his “tayfa” 
(Ar.: al-td ifa), his ethnic group. 

This picture is confirmed by the evidence of Madrid, R.A.H. MS 
S2, another work dealing with religion. It was probably written 
after 1630''*. Its contents slightly resemble the Tratado y Decla- 
racién y Guia (discussed above), as appears from the description by 
Oliver Asin'’’. It is a paraenetic treatise and the Arabic sources 
upon which it is based are explicitly mentioned. It can be seen that 
the majority of these sources was not extant in 16th century 
Spain’”’. 

Moreover, in the first part of this work the author intercalates 
many citations of 16th-century Spanish writers, such as Lope de 
Vega and others. This shows his affinity with Spanish writings 
other than Muslim ones, and in this he is in agreement with 
Ybrahim Taybili and other Moriscos who wrote after the expulsion. 
In the prologue to his aforesaid poem, for example, Taybili 
describes how he had bought books by Pedro de Mexia, Miguel de 


8 Oliver Asin, “Un Morisco de Tiinez”, p. 421. 
19 Oliver Asin, op. cit, pp. 439-42. 
120 Ibidem, p. 446. 
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Cervantes and Antonio de Guevara on the market of Alcala de 
Henares in 1604'”'. 

But these exiled Andalusians had still more in common. Both the 
author of Madrid R.A.H. S 2 and Ybrahim Taybili had known a 
certain degree of well-being in Spain'”. This seems also to have 
been true for al-Hadjar1, who did not belong to the very large class 
of Moriscos who worked mainly as day-labourers and craftsmen, 
and of whom it has been estimated that 98 percent were illiterate. 
One wonders whether people such as Taybili and the author of 
Madrid R.A.H. S 2 ever lived as crypto-Muslims in Spain. Did 
they practice Islam secretly'”, or did they belong to the probably 
small, but nevertheless existent group of Moriscos who had been 
completely assimilated? Can we be sure that they were Moriscos at 
all? Taybili does not say explicitly that he was. But since he was 
born in Toledo and says that he had begun to write a book (which 
unfortunately has not come down to us) about “the expulsion and 
emigration of the nation [1.e. the Moriscos] from Spain, and its 
causes, with all vicissitudes during the voyage and in France, 
Africa and Barbary, in prose and verse...”'%, it seems certain. 
Other authors of Spanish writings in North Africa may, however, 
not have been Moriscos. 

The author who is called Juan Alonso, for example, was born of 
Christian parents. He took a degree in theology (maestro en 
teulujta), which was not very common among the Moriscos. In 
Madrid, B.N. 9653 we read about him that he went to Tetouan 
(North Morocco) in order to find the true religion, thus renouncing 
a secure income: 


Mucho habia que decir en este particular contradiciendo el heror de la 
trinidad como assi lo higo en vn libro particular que conpusso el maestro 
Juan Alonso, maestro en teulujia, trayendo testos de todas sus escripturas 
y con ellas mesmas contradi¢e la falssa seta que siguen y lo ciego que estdn 
en ella como él tanbién lo confiessa, siendo hijo de padres cristianos, pero 
guiado de vna buena conssideracion referida con la dedicatoria que higo a 
la ssoberana altega, que no atendiendo a ssi sus padres fueran moros, 
judios ni cristianos buscaba desengafiarse y saber la berdad de lo que le 


—_ 
id 
— 


Bernabé, El cantico islamico, p. 153. 

Bernabé supposes that they might be the same person, op. cit., p. 66. 

See Harvey, “Crypto-Islam”, passim. 

Bernabé, El cantico islamico, p. 267: “...otro libro de la espulsién y salida de la nacién 
de Espana y las causas de ella, con todos los gugesos en biaje y cassos gugedidos en Francia, 
en Africa, en Berberia, en prossa y berso...”. 


2 BR 
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conbenia, considerando y mirando los tres caminos de las tres leyes, qual 
dellos era el que guiaba a la salbacién, para caminar por él, y hallandola 
como la hallé se bino a Tetudn a siguirla y dejando rentas excesibas se 
content6 con el trabaxo de su perssona, ocupado en ganar su sustento 
misserablemente!*>. 


It indeed seems likely, as Cardaillac supposes, that this man was a 
priest from Old Christian descent who had converted to Islam!” 
From the recent study on the vicissitudes of the ‘renegades’!?’ by 
B. and L. Bennassar it appears that voluntary conversions to Islam 
were not at all exceptional among the clergy in those days!*. But 
even though Juan Alonso cannot be considered a Morisco, he is 
nevertheless the author of two small works of instruction for the 
benefit of expelled Moriscos. He wrote these works -as was said 
before- in Tunis!”’. 

The exiled Moriscos are sometimes hard to distinguish from the 
renegades. First of all, they were no longer called Moriscos, but 
Andalusians (in Arabic: Andalus) or Granadinos (Granadan Moris- 
cos), Tagarinos (from: Aragon, the border, Ar.: thaghr, with 
Christian territory in the early Middle Ages). Like the renegades 
the Moriscos (re)assumed Muslim names and finally, both ren- 
egades and exiled Moriscos were particularly active in piracy and 
the slave trade. The conclusion that both groups intermingled is 
also reached by Epalza in his study on the documents of the French 
Consulate Records in Tunis’°. Renegades were also found at the 
court of the Moroccan sultan Ahmad al-Mansur and his successors 
where Spanish was still spoken in 1643'°'. 

From the evidence discussed above it appears that the horizon 
widened for the Moriscos after the expulsion. An important factor 
was in Morocco the emerging relations with the Christian states in 
Northern Europe, above all the Low Countries, with which 


125 Madrid, B.N. MS 9653, f. 12v, cf. Cardaillac, Morisques et Chrétiens, pp. 168-9. 

16 Op. cit., p. 164: “il semble bien que nous ayons Ia l’oeuvre d’un Chrétien nouvellement 
converti 4 I’Islam; et méme une telle connaissance des textes sacrés et la grande familiarité de 
l’auteur avec |’administration des sacrements ... nous conduisent dés maintenant a nous poser 
la question: |’auteur ne serait-il pas un prétre passé a |’Islam?” 

'27 This derogatory term is still the only one in modern scientific usage. 

18 Les Chrétiens d’Allah, p. 251 ff. 

'9 Cardaillac, Morisques et Chrétiens, pp. 164-68. 

'3° Epalza, “Moriscos y Andalusies en Tiinez durante el siglo XVII”, p. 257. 

'31' According to fray Matias de San Francisco in his Relacién del viaje que hizo a 
Marruecos fray Juan de Prado, chapter VIII, apud Dominguez Ortiz and Vincent, Historia, 
p. 231; Bennassar, Les Chrétiens d’Allah, pp. 400-11. 
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Morocco concluded a treaty in 1610’. These contacts implied 
not only the beginning of an exchange of goods but also of ideas. 
The contacts with Northern Europe may have been the reason why 
Muhammad Alguazir wrote his apologia contra los articulos de la 
ley cristiana, a work which has attracted the attention of several 
scholars. Hajji devoted attention to him'*’ and it was an important 
polemical source for Cardaillac’s Morisques et Chrétiens'™*. I 
devoted some attention to Alguazir in a study on al-Hadjari, and 
argued that this work was perhaps originally not meant to be read 
by Moriscos but by Christians’”’. 

Alguazir’s polemical work was known in only one MS, Madrid, 
B.N. 9074. Recently Harvey discovered a second MS at Wadham 
College, Oxford’**. From the examples given by Harvey in his 
article on that MS it appears that the text of Madrid, B.N. 9074 and 
the Oxford MS are very closely related. The latter contains some 
additional material which is not found in the Madrid MS, but that 
is of no relevance here. Alguazir’s treatise was also well-known 
among the Moriscos. The work which the aforesaid Ybrahim 
Taybili wrote in 1628 is basically a versification of Alguazir’s 
work’?’. 

Cardaillac mentions as birthplace of Muhammad Alguazir the 
Castilian town Pastrana, but this is not stated in the Madrid MS and 
nor, according to Harvey, in the Oxford MS’. In fact, the 
source of this information is the afore-mentioned Ybrahim Taybili, 
who remarks: “y abiendo bisto un libro que a mis manos bino cuyo 
autor fue Muhdmad Alguacir, becino que fue de Pastrana, y al 
pressente de la ynsigne ciudad de MaRuecos [sic] en que contradice 
la falssa ley cristiana ...”'”’. 


132 


See Wiegers, A learned Muslim Acquaintance, pp. 10-20. 
13° La vie intellectuelle, vol. 1, p. 191. 
'4 See p. 187 and index. 
A learned Muslim Acquaintance, pp. 14-5. 
Harvey, “A second Morisco Manuscript at Wadham College: A 18-15”, passim. 
Taybili’s poem is dedicated to “Ali Alniguali abengeraje (“All al-Niwali ibn Sarradj, see 
al-Turki, “Watha’iq”, p. 25), cahia del ylustrissimo y excelentismo senor Mifguar de los 
sarifes y administrador de las rentas y hacienda del ylustrisime senor Yucguf Day capitan jeneral 
y gobernador del reyno de TuneB”. According to Bernabé, cahia can be rendered as substitute. 
Mizwar is a word of Berber origin which can be rendered as controller, sc. of the nobles, those 
people who claim to belong to the ahl al-bayt, the family of the prophet Muhammad, and who 
for that reason sometimes claim certain privileges. See on this office in Morocco Beck, 
L’image d’Idris II, p. 181 ff. 

'38 Harvey, “A second Morisco manuscript”, p. 269. 

139 Bernabé, El cdntico isladmico, p. 140. 
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Both in Madrid, B.N. 9074 and the Oxford MS we read that the 
work was compiled by order of Mawlay Zaydan: “... por avermelo 
mandado el potentissimo uirtuosso socorredor y grande engran- 
dezido justo y ssublimador Rey i gobernador de los moros, muley 
Zaidan, que Dios enssalce y anpare”'”. The author also says in 
the introduction: 


. So that this book may serve the purpose which it intends, namely to 
discover the truth of the highest word!*! of the Unicity, for because of the 
error of the Trinity innumerable souls go to hell and although it is true that 
this task is not suited for someone with my inferior intelligence, there being 
so many scholars among the Moors who wrote about this subject. But 
because these works are written in Arabic, which the Christians do not 
understand [sic] I dared to do so, because I know Spanish, since I was 
educated among the Christians and know the Law and traditions they 
follow”. 


Can it be deduced that the author was actually writing for people 
whom he considers to be Christians, rather than, as Cardaillac 
assumed, for fellow-Moriscos!“? 

One of the first ambassadors of Mawlay Zaydan to the Low 
Countries, Ahmad b. ‘Abdallah, wrote a polemic against Christian- 
ity directed to Maurice, Prince of Orange, which (translated into 
Latin, probably by the Dutch Arabist Thomas Erpenius) went 
through several printings'**. Comparison shows that the Latin 


0 Madrid, B.N. 9074, f. 2r, cf. Harvey, “A second Morisco Manuscript”, p. 267. 

it A reference to the testimony of faith, the shahdda, which is sometimes called al- 
kalimatain, “the two words”, namely that God is one, and Muhammad His Prophet. 

42 Madrid, B.N. 9074, f. 1v-2r: ... “Para queste livro tenga el fin que del se pretende ques 
descubrir la verdad de la altissima palabra de la unidad, pues por el herror de la trinidad tanta 
infinidad de almas ban al infierno y haunque es berdad questa hobra no pertenezia a mi torpe 
entendimiento por haber tan grandes sabios entre los moros que en este particular an escripto 
pero por abello escripto en arabigo y los Xpianos no lo entienden atrebime por entender la 
lengua castellana, por // aberme criado entre los chistianos [sic] y saber y entender la ley 1 
costumbres que guardan”. 

18° Cardaillac, Morisques et Chrétiens, p. 187, “Il entreprend d’écrire ce livre polémique 
parce que, dit-il, les livres qui ont été écrits sur ce sujet sont tous en arabe et que ses 
compatriotes, élevés parmi les Chrétiens, ne les comprennent pas”. 

144 See Steinschneider, Polemische und apologetische Literatur, pp. 117-8. I base myself 
below on Grapius’s edition, Ahmet ben-Abdala. Mohamedani epistola. Rostock 1705. I am 
grateful to Mr. R. Smitskamp (Leiden) for drawing my attention to this text. On the nationality 
of Ahmad b. ‘Abdallah see: De Castries, Sources inédites, Pays Bas, vol. 1, p. 524 (apud 
Wijnman, “De Hebraicus Jan Theunisz.”, p. 15 n. 45) where we read that Ahmad b. 
‘Abdallah was born in Biscay and was of Christian descent. This corresponds with the 
assessment in the Rostock edition of the Epistola, in which we see that he was “natione 
Cantaber”, i.e. Cantabria, a region in Northern Spain. His nisba was al-Maruni. 
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polemic is a faithful translation of Muhammad Alguazir’s polemic. 
Compare for example p. 33 of the Epistola and Madrid, B.N. 
9074, f. 6r-v. Ahmet ben-Abdalla, Epistola, reads: 


Articuli fidei sunt qvatuordecim. Septem primi pertinent divinitati, septem 
reliqvi humanitati. Qvatvuor primi sunt isti. Primvs credere in unum solum 
DEUM 2 Credere eum esse Patrem 3. Credere eum esse Filium 4. Credere 
eum esse Spiritum Sanctum. hi qvatuor ita sibi invicem contradicunt, ut vix 
sit opus refutatione, et certe hic error de trinitate maximus est omnium. //p. 
35// Nullus enim humanus intellectus potest percipere vel etiam intelligere, 
unum et idem esse Patrem, Filium et Spiritum S. in unica sola essentia et 
uno eodem tempore. 


Muhammad Alguazir, Apologia: 


Capitulo primero de la contradizion de los quatro articulos primeros // que 
sson creher en un ssolo Dios todopoderosso el ssegundo creher ques padre 
el tergero creher ques hijo el quatro ques espirito santo son estos quatro 
atributos tan contrarios en ssi que Cassi no tienen nezesidad de contradizion 
pues ellos mismos se contradizen haciendo que uno ssea padre y ese mismo 
sea hijo y ese mismo sea espiritu ssanto, en un tiempo y en una exsencia ... 


There can be no doubt that this is the same text. It follows that an 
Arabic original of this Latin polemic, which was posited by Stein- 
schneider, never existed: it was probably originally written in 
Spanish. The Rostock edition of the Latin translation contains a 
colophon dated “Marochii in principio anni mille et viginti unum 
del [sic, ‘del’ is the untranslated Spanish definite article] Haxara 
Domini nostri Mahumeti”'*, i.e. Marrakesh, beginning of the 
year 1021, probably March or April 1612. It was therefore written 
after Ahmad b. ‘Abdallah had returned to Marrakesh, and that was 
probably in 1611, since he had left the Low Countries about New 
Year’s Day of that year'”. This may also explain why anabaptists 
are mentioned in Alguazir’s treatise: Ahmad b. ‘Abdallah had met 
them in the Netherlands'*’. 


‘45 Ibidem, p. 126. 

' Wijnman, “De Hebraicus Jan Theunisz.”, p. 17. 

'47 Madrid, B.N. 9074, “de opiniones contrarias son Calbinos, Luteranos, Anabatistas, y 
en efecto los que desmienten el papa y ofizios de la misa y sacamentos [sic] y imagenes (...)”, 
apud Cardaillac, Morisques et Chrétiens, p. 126; Ahmet ben-Abdalla, Epistola, p. 94: 
“Praeterea omnes qvotqvot in Orbe sunt Christiani, inter se sunt contrarii opinionibus, ut 
Calvinistae, Lutheranae, Anabaptistae et tandem, omnes illi, qui faciunt pontificem vel papam 
mendacem, ejus Missam [...]”. 
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Conclusion 

In none of the works we have discussed above can the influence of 
Yca Gidelli be found. The writings under scrutiny show that the 
‘Sitz im Leben’ of Islamic Spanish literature after the expulsion was 
quite different from the ‘Sitz im Leben’ of that literature in Spain. 
It appears that the earliest writing by a Morisco in Spanish after the 
expulsion, Muhammad Alguazir’s polemic, probably has its origin 
in international relations and may have been intended to be read by 
the Prince of Orange. But in spite of this the work was read and 
commented on by exiled Moriscos in North Africa such as Ybrahim 
Taybili. 

The character of some works written for the instruction of exiled 
Moriscos does not differ very much from the paraenetic writings 
we have studied in the preceding sections. This is not strange, for 
in some respects the history of these people repeated itself. Like 
their antecedents centuries before, the learned men among the 
exiled Moriscos, and also certain cultured renegades such as Juan 
Alonso who became involved in the exiled Morisco communities, 
translated works into Spanish for the instruction of the ordinary 
people. But now there was abundant source material in Arabic at 
hand to draw from, and perhaps for this reason no attempt was 
made to continue peninsular writings. We have seen above how 
Morisco literary culture deteriorated between 1525 and 1609. It 
may be assumed that, compared to the rich literary culture in North 
Africa, the peninsular religious tradition in Spanish had become 
obsolete. Moreover, compared to Mudejar and peninsular Morisco 
scholars, these learned exiled Moriscos were much more impreg- 
nated with Spanish culture. It is remarkable that no writings written 
by such lettered Moriscos in Spain itself have survived. Why did 
the literary culture of the peninsular Moriscos remain relatively 
poor if men of letters of the calibre of Ybrahim Taybili were 
counted among their numbers? Did they perhaps only begin to write 
in exile, or is it simply that their works have been lost? 
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YCA OF SEGOVIA AND THE HISTORY 
OF ISLAMIC SPANISH LITERATURE 


VI.1. THE RELATIONSHIP BETWEEN THE ARABIC AND THE SPANISH 
LITERARY CULTURE OF THE MUSLIMS IN CHRISTIAN SPAIN 


From the preceding discussion of the influence of Yca Gidelli the 
impression arises that Islamic works which were originally com- 
posed in Spanish gradually became more isolated from the Arabic 
heritage after the forcible conversions. I now wish to examine 
whether this impression is correct, and whether something can be 
said about the relationship between Arabic and Spanish literary 
culture among the Muslims in Christian Spain in general. Did 
Spanish literary culture replace the Arabic literary culture, or did 
both cultures exist side by side? The answer to this problem is of 
some importance, since it might clarify the role of Yca Gidelli in 
the history of Islamic literature in the vernacular. 

As will be seen below, it is generally assumed that Islamic 
Spanish literature is popular literature, but before we examine 
whether that is true, we will have to ask ourselves which criterion 
to follow, for any assertion about the relationship between Arabic 
and Spanish Islamic literature in Christian Spain is weakened by 
uncertainties subsisting in the terms ‘popular’ and ‘official’, 
especially in the field of Islam. With respect to this opposition we 
should first of all not overlook the fact that Sunni Islam had no 
institutions which established orthodoxy in the same way as the 
Catholic councils did during the Middle Ages, although this is of 
course far from saying that in Islamic states (and al-Andalus and 
Granada were no exceptions) trials and condemnations of heretics 
did not take place’. The minority position of Islam in Christian 
Spain, moreover, adds the problem of the absence of a sovereign 
Islamic state with its appointed officials, which deprives us of the 


' An analogous institution is perhaps idjmda‘, the consensus of the community of Believers, 
see EJ’ s.v. [art. M. Bertrand]. 
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possibility to use the notions ‘official’ and ‘popular’ in opposition 
to one another. 

Some theories brought forth by the science of religion are of 
limited value for the definition of these terms. Waardenburg 
proposes the terms normative instead of official’. He argues: 


if one of its [Islam’s] characteristics is the constant search for clear norms 
for human life on the basis of a well-defined revelation, ‘normative Islam’ 
is that form of Islam through which man has access to these ultimate norms 
for life, action and thought. At once the polarity between ‘normative’ and 
‘popular’ Islam, as the Islam which is in fact there, becomes evident... In 
Muslim terms, normative Islam is the shart‘a’. 


Waardenburg states, moreover, that this definition “can be used 
without prejudice for all Muslim groups who appeal to Islam as 
their norm for individual and social life” and argues that “this 
normative Islam is recognized by any Muslim”, and that “the 
‘ulama@’ ... are the upholders of it”. The objection which can be put 
forward against any phenomenological definition applies in this case 
as well: It remains to be proven whether the shari‘a is the ultimate 
norm in life for all Muslims*. Another approach, departing from 
the opposition between learned elite and uneducated public is 
suggested by Kamstra’. 

Some students of Islamic Spanish literature characterize the 
relationship between Arabic and Islamic Spanish as the relationship 
between the literature of the learned elite and the literature of the 
common people. Chejne, for example, writes: “Unlike Arabic 
literature, adressed to the erudite, Aljamiado literature was meant 
for the common man”®, but he argues at the same time that the 
‘ulamd’ and fugahd’ resident in Christian Spain were the “auctores 
intellectuales” of the translation movement of which Islamic 
Spanish literature is the result’. Galmés de Fuentes draws attention 
to the traditional character of Islamic Spanish literature and - 
following the theories introduced by Menéndez Pidal- to the 
different aspects of the traditional style. These aspects are seen as 


2 “Official and Popular Religion as a problem in Islamic Studies”, pp. 357-8. 

3 Ibidem, p. 357-8. 

4 Cf. Stolz, Grundziige der Religionswissenschaft, pp. 228-9; Kamstra, “Een moeilijke 
keuze: de godsdienst van de gewone man”, p. 273. 

5 “Een moeilijke keuze: de godsdienst van de gewone man”, passim. 

6 Islam and the West: the Moriscos, p. 49. 

7 Ibidem, pp. 36-37. 
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the result of the different ways in which the texts were transmitted. 
The first aspect is individuality, originating in the harmonic cooper- 
ation and re-creation of a text by many individuals, a process which 
encompasses generations: “E] texto tradicional vive, de esta forma, 
sometido durante generaciones a una constante reelaboracién y re- 
creacién, en un perpetuo movimiento o cambio”®. The second 
aspect of this traditional style is collectivity and anonymity: 


. los textos aljamado-moriscos immersos en corrientes medievales, 
proceden de una pre-historia manifestada en la profundidad de un pasado 
anterior -en ‘estado latente’, segun la fructifera tésis de R. Menéndez 
Pidal- a los textos que poseemos -o que tuvieron expresién en otra lengua, 
el drabe-, y durante el cual se han formado las tradiciones que en los textos 
se revelan’. 


The existence of this anonymous and collective activity is demon- 
strated by its thematic stability and “tecnicas condicionadas” and in 
this respect, it is assumed, there is a difference with the Islamic 
world, for while, according to Galmés, popular literature remained 
largely oral in ddr al-islam, it was put into writing among the 
Muslims in Christian Spain: “... la literatura aljamiado-morisca 
recoge Sin prejuicios, en sus escritos, estas manifestaciones tradicio- 
nales que alin perviven en los zocos y en los asmdr o veladas 
nocturnas”!”, 

Although both Galmés and Chejne consider Islamic Spanish 
literature to be popular literature, the former denies the ‘ulamd’ an 
important role and perceives the transition from oral Arabic litera- 
ture to Romance literature as a collective and anonymous process. 

Until recently not much attention has been devoted to the Arabic 
literary culture of the Muslims in Christian Spain'’. Recently Van 
Koningsveld has shown that colophons of MSS are valuable sources 
for a comparative study of the literary cultures of the religious 
minorities in Christian Spain'?. He points out that four characteris- 
tics of the Arabic MSS circulating among the Muslims can be 
distinguished: (a) the majority are dated according to both the 
Islamic and Christian calendars, (b) the majority were copied in 


8 “La literatura aljamiado-morisca: literatura tradicional”, p. 15. 

” Ibidem, pp. 15-6. 

10 Ibidem, p. 17. 

'' Harvey, Lit. Cult., pp. 128 ff., idem, “The survival of Arabic culture in Spain after 
1492”, passim. 

'2 “Andalusian-Arabic Manuscripts from Christian Spain”, passim. 
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small villages in Aragon, (c) the copyists and scribes were some- 
how connected with mosques, and (d) the Arabic texts copied are 
almost exclusively earlier works on religion. In order to resolve the 
problem discussed above, I wish to draw similar conclusions from 
the Spanish codices circulating among the Muslims and establish 
whether there are any differences with the Arabic MSS circulating 
among the Muslims. Can we say, for example, that Islamic Spanish 
literature was an urban rather than a rural phenomenon or that there 
are class differences between the copyists of Spanish MSS and 
those who copied Arabic MSS? An impediment to such a compari- 
son is the fact that the majority of the Spanish Islamic codices do 
not have a colophon. All those which have a colophon are found in 
the list below, to which I added those MSS of which it can be 
shown that the author was a Muslim resident in Christian Spain, 
and of which it also seems likely that they were completed in 
Spain. These two categories of Spanish MSS alone should be taken 
into account in a comparison with dated Arabic MSS. 

The first question which needs to be answered is whether the 
number of Arabic MSS diminished after the forcible conversions. 
Van Koningsveld lists Arabic MSS which undoubtedly circulated in 
Christian Spain, but unfortunately they are not all dated; and should 
therefore be excluded”. It appears that only four of the fifty-eight 
remaining MSS, viz. no. 21 (dated 27 September 1603), no. 48 
(dated 29 July 1603), no. 50 (1591) and no. 64 (1008 = 1599), 
were copied after the forcible conversions'*. The ratio of nearly 
sixty MSS copied before the forcible conversions and only four in 
Morisco times very strongly suggests that far less Arabic MSS were 
copied after the forcible conversions. 

The picture yielded by the Islamic Spanish MSS is almost the 
opposite. The earliest dated Spanish MS was copied in 834/1431, 
and six of the thirty-four MSS in our list were copied before the 
forcible conversions. The rest was copied after 1525. The majority 
of the Spanish MSS were copied at the end of the 16th century. 
From the extant MSS it therefore appears that towards the end of 


13 Nos. 9, 16, 25, 26, 29, 30, 34, 36, 39, 41, 46, and 68 of his list. No. S6Bis is also 
excluded because it cannot be demonstrated beyond doubt that this MS circulated in Christian 
Spain. 

'4 Another MS which can be included in this category is described by Van Koningsveld and 
Samarrai, Localities and Dates, no. 202, dated 1002 (= 1593). This MS is almost certainly 
of Spanish origin. 
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the 16th century, Islamic Spanish literature did indeed to some 
extent replace Arabic literature. 

Islamic Spanish MSS which can be localized virtually all date 
from the Morisco period, although a locality is mentioned in a very 
few MSS with a colophon. Saa 36 was copied by in the village 
Exea de Albarrazin by Muhammad Kordilero, son of ‘Abd al-°Aziz 
Kordilero, for Mustafar [sic] Waharan, the son of B*rahen Waharan 
in 1577. In the colophon of Saa 28 a place is mentioned which is 
impossible to identify (is it a corruption of madinat ...?). The 
colophons of the MSS of the Breviario Sunni are exceptional: they 
all mention the city of Segovia as the place where the MS was 
copied, although we have seen above that we are invariably dealing 
with late 16th or early 17th-century MSS whose colophon was 
copied together with the MS itself. 

Some MSS can be located on the basis of external evidence. 
Several MSS of the Junta collection were copied in the village of 
Almonacid itself by members of the Escribano family. Luis Escri- 
bano is mentioned in one of the MSS (on the fly-leaf?, f. 391) as 
follows: 


En el afio de mil y quinientos y ¢incuenta y uno naci yo Luis Escribano fijo 
de Luis Escribano y de Maria la Monja en los gagueros dias del mes de 
setiembre y fue bautizado a seis dias del mes de octubre para lo que querra 
Alah mi sefior y fue mi padrina Candida de Abocaque y mi padrino el 
maestro!>. 


This birth-date is confirmed by an Inquisition document of 1597. In 
that year Luis Escribano was tried because he had allegedly per- 
formed Muslim burial rites. The document mentions the fact that 
Luis Escribano was a trajinero'®. That there were two members 
of one family called Muhammad Escribano seems to appear from 
J 6, where we read that it was copied in 1601 by Muhammad 
Escribano Mayor. Luis Escribano, the father, living in Almonacid, 
was therefore probably the same person as Muhammad Escribano 
Mayor (it was very common for Moriscos to have a Christian and 


'S That he lived in Almonacid appears from J 98, f. 4v, written in Latin script described 
as: “Un recibo de veinte escudos otorgado por Melchor Mediana, jurado de Almonezir de la 
Sierra [my italics], 4 Luis Escribano, en Almonacid, 4 21 de Septiembre de 1593”. 

'© A.H.N. Inquisicién Libro 990, f. 27 (Zaragoza Auto da Fe of 1597), no. 108. It appears 
that “Luis Escribano, traxinero morisco vezino de Almonaci (sic) de la Cierra”, aged 48, was 
tried because he had allegedly assisted at burials of other Moriscos and had carried out Muslim 
funeral rites. The case was suspended because Luis Escribano did not confess in spite of being 
tortured. 
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an Islamic name). Muhammad, or Luis, is the author of part of J 
3, and copied three other MSS of the collection: J 6, J 13 and A. 
In 1587 Muhammad (Luis) Escribano travelled, as we have seen 
above, to Lisbon in order to consult a fagih from Fas. He was 
involved in Islamic studies'’, and -assuming that he is indeed the 
same as Luis Escribano- performed funeral rites as well. From this 
it may follow that he carried out the functions of a fagih. Iga 
Escribano, the scribe of J 14 (?) and C was probably a member of 
the same family. It is uncertain whether Ica lived in the first half 
or the second half of the 16th century. The evidence is contradic- 
tory. The scribe who copied Saa 55 and 56 (T 232 and 235) 
probably lived in Villafeliche at the end of the 16th century (see 
above, IV.4. and IV.5.1.). 

It seems likely that some of these Aragonese Moriscos were 
professional copyists. This also appears for example from Madrid 
R.A.H. S 1 (Saa 70), f. 140, in which we read: “sacése de letra de 
muclimes [the MS is written in Latin script'*]. Cost6 su orfgen 80 
sueldos. Queda por copiar una Rogaria de 6 ojas, que por ser en 
copla y mal compuesta no la e copiado”. That such copyists still 
existed in Morisco Spain also appears from Fournel Guérin’s study 
of the literary culture of the Moriscos in Aragon’’. Some scribes 
had other professions, for example Rodrigo el Rubio of Albeta 
(Aragon), who copied Saa 61, was a weaver. Finally, Escorial 1880 
was copied by Muhammad Ibn Abi ’1-Ansari, imam of the aljama 
of ‘Adat Aghriz’. He completed it on 31 December 976/1568”. 
From the above it appears that Islamic Spanish MSS were mainly 
copied in Aragonese villages by professional scribes and fugahda’. 

With the exception of MS no. 64 in the list of Van Koningsveld, 
the Arabic MSS copied by Moriscos are all dated according to the 
Christian calendar, whereas the MSS copied by Mudejars are 
almost all dated according to the Christian month and to the hidjra 
year. In the earliest Mudejar MSS, nos. 57 and 58, the dates are 
not yet ‘mixed’. They are dated according to the Islamic calendar 


'7 J 3 (apud Kontzi, AT, vol. 2, p. 464) f. 138r: “i akesto es lo ke a Iegado a mi de la 
lletura del-alqur’an de los alqitabis i de boder de los sabios, a mi, Muhammad esq'ribano (..)”; 
f. 165r: “digo bor un sabi’o d-esta tierra i bor ot°ro sabi¥o de Fez ke me lo diso a mi, 
Muhammad esq'ribano en Lisboa, sobre unas demandas ge le demandé yo”. 

'8 The use of the term “letras de muclimes” clearly seems to indicate that the Muslims in 
Christian Spain did not employ the term aljamia in this sense. 

19 “Le livre et la civilisation écrite”, passim. 

* Apud: Kontzi, AT, vol. 2, p. 776. 
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only. In none of these Arabic MSS of Morisco origin is the office 
of the scribe mentioned. When we now turn to the Spanish MSS 
with a colophon listed below, we will see that mixed datings are to 
be observed here as well. Mudejar MSS are dated according to the 
hidjra year in combination with an Islamic or Christian month (this 
confirms the early dating of Madrid B.N. 5319 (Saa 18), see 
Chapter III.5.1). The Morisco MSS are dated either with Christian 
year, or, aS Saa 28 and 36, dated according to the Christian and 
Islamic calendar. Florence, Biblioteca Nazionale Centrale II.IV.701 
(1) is only dated according to the hidjra year, but this MS was 
probably copied in Salonika by Muhammad Rabadan, who, as we 
have seen, was born in Rueda de Jalén in Aragon, where he had 
written his Discurso de la Luz. Even before the expulsion Salonika 
was the dwelling place of a Morisco community, as can be seen in 
Paris B.N. Ar. 774: the (anonymous) author of the itinerary 
included in this MS advises those who wished to go to Turkey to 
tell the Venetian merchants “ke tenéys ermanos en Saldnika y ke 
keréys ir alli'”. Paris B.N. Ar. 447 was copied in Salonika by 
Ibrahim Isquierdo in 976/1569. The only striking exception is 
provided by the ‘colophon’ of all five MSS of the Breviario Sunni: 
although it is a Mudejar text, it is only dated according to the 
Christian calendar. 

The majority of the colophons of the Islamic Spanish MSS are 
written in Arabic. The colophon of the Morisco MSS Saa 36 and 
Florence MS II.IV 701 (1) are in Spanish, while the colophons of 
two other Morisco MSS Saa 55 and 132 are written in a mixture of 
Arabic and Spanish. The four MSS of the Breviario Sunni, although 
of Mudejar origin, also have colophons in Spanish, and in this 
respect they are exceptional as well. 


VI.2. THE AUTHORS OF ISLAMIC SPANISH LITERATURE 


Until now we have only examined the time when Islamic Spanish 
MSS were copied. Another matter of course is the question of when 
the translation movement itself was carried out. Since the identity 
of the majority of the translators remains unknown we do not know 
when translations of popular works, such as those by al-Samar- 


“1 Paris, B.N. Ar. 774 (See: El Manuscrito misceldneo 774), f. 39v. 
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gandi, Ibn al-Djallab”, and Ibn Abi Zayd al-Qayrawani, were 
made. It seems very improbable, however, that the fall of Granada 
was the most important factor in the birth of Islamic Spanish 
literature. We have seen that as early as the 12th century there are 
indications that a Romance vernacular may have been in use in an 
Islamic environment, although it is not until the late 14th or early 
15th century that Spanish Islamic MSS circulated in Spain. The first 
author whom we know by name is Yca Gidelli, a faqih and inhabit- 
ant of Segovia, a town in the most assimilated part of Mudejar 
Spain, Old Castile. It remains uncertain whether it was el Mancebo 
who brought the literary tradition of Yca Gidelli to Aragon”. 
Curiously enough, although some of Yca’s works were widely read, 
others, such as the polemic with Juan Lépez de Salamanca, have 
disappeared without leaving any trace in Islamic Spanish literature. 
This may seem strange, but perhaps we should not forget that the 
conquests of parts of Islamic Spain were always followed by the 
flight of the learned elite to ddr al-islam: Islam in Christian Spain 
was a scattered culture. 

The ratio of MSS dated before and after 1455 indicates that Yca 
probably had a strong influence on the status of Spanish as a 
medium of written expression among the Muslims in Christian 
Spain. At the end of the Mudejar period and the beginning of the 
Morisco period we witness in Aragon even the beginning of a 
scholarly use of Spanish. I discovered that the ‘eminent’ fagih Abu 
‘Abd Allah Muhammad al-Ghazi from Belchite wrote an Arabic- 
Aljamiado glossary on al-Ghazali’s Mizdn al-‘amal, of which only 
a fragment survives in R.A.H. T 12, listed in appendix 1. If it had 
not been followed by the forcible conversions, resulting in renewed 
emigrations of the elite of sword and pen and in the further deterio- 
ration of Islam, we might perhaps have expected the appearance of 
complete translations into Spanish of al-Ghazali’s works”. 

El Mancebo de Arévalo, who probably lived between the end of 
the 15th and beginning of the 16th century, followed in Yg¢a’s 
footsteps. He may have earned a living as a digger, and set off in 
search of religious instruction, preaching from time to time. He was 


% According to Gayangos, MHE V, p. 9, Kitab al-tafrf ft’l-fiqh was translated by a certain 
°Abdallah al-mu‘allim. 

3 Cf. Harvey, Lit. Cult., p. 437. 

* See also the list in appendix 1, D contains a partial translation of al-Ghazali’s Al-biddya 
wa 'l-hiddya. 


Gerard Wiegers - 978-90-04-62423-8 


Downloaded from Brill 


L.com 12/21/2023 07:36:00AM 


Via Wikimedia 


YCA OF SEGOVIA AND THE HISTORY 205 


apparently esteemed by the Mudeyars and later the Moriscos, and 
seen as a ‘devout’ man. His travels were paid for by richer mem- 
bers of the community. Perhaps he was particularly esteemed in 
Aragon because he was an ‘outsider’, who, coming from Castile 
and having had a Christian upbringing, was supposed to be ‘lear- 
ned’ in Greek, Hebrew, and Latin. El Mancebo’s writings were 
taken up and versified by Muhammad Rabadan at the beginning of 
the 17th century, while the Breviario Sunni was adopted by Mohan- 
mad Devera in Exea de Albarrazin. 

From our examination of the works of Yca Gidelli (chapter IV), 
of all original Islamic Spanish works (chapter V), and the above, 
it can be concluded that the Mudejar and Morisco authors of 
Islamic Spanish texts were members of the learned religious elite, 
and that the texts they wrote were intended for the religious 
instruction of the common people. A remark in J 20 of which folios 
1-34 include several khutbas in Arabic seems to confirm this 
conclusion. Concerning khutba no. 3 the copyist remarks: “another 
khutba, not one of [the khutbas of] Ibn Nubata, it 1s a blessed one 
and suited to render it translated in ‘adjamiyya for the common 
people””. 


VI.3. THE RELIGIOUS STATUS OF ISLAMIC 
SPANISH LITERATURE 


VI.3.1. Changes in al-Andalus and among the Mudejars 


In some Islamic Spanish works apologies are made for the use of 
Spanish instead of Arabic and in one case Spanish is even charac- 
terized as the “language of the Christian dogs”. As I have argued 
in chapter II, derogatory remarks about the religious status of the 
Spanish language cannot be connected with unfavourable opinions 


** J 20, f. 24r: “khutba ukhra li-‘id al-adha ghayr Nabatiyya, wa hiya mubaraka, in sha 
Allah, hasana li-raddaha bi ’l-‘adjamiyya mutardjima lil-‘amma”. The sermons of Ibn Nubata 
al-Fariqi (b. ca. 335/946?) must have been quite popular among the Mudejars, as appears from 
the fact that they are found in J 17, J 100, and appendix B of the Junta collection (on Ibn 
Nubata, see EI* s.v. [art. M. Canard]). It is not clear whether these particular sermons were 
actually delivered in Spanish. In any case there is firm evidence that khutbas were given in 
Spanish already in the 15th century, while the abundant number of khutbas in Spanish in 16th 
century MSS indicates that it may even have been the prevailing custom to do so by then (see 
Harvey, Lit. Cult., p. 112). 
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of vernacular literature in works on kalam or on figh. How are such 
remarks to be explained? I will argue that such apologies depend on 
political and social circumstances. 

In the preceding chapters we have seen that al-Shafi7 defined the 
place of the Arabic language in Muslim culture in the context of a 
discussion on the nature of the Qur’an. This definition of the place 
of Arabic also marked the place of non-Arabic languages. In the 
same chapter we have examined the practical consequences of this 
sort of discussion for everyday life in al-Andalus through the fatwds 
given by Ibn Rushd concerning individuals who had transgressed 
certain rules. The man who had said that he recited strat Yusuf in 
‘adjamiyya had coupled this with derogatory remarks about the 
nature of the Arabic language. The learned man who had said that 
there is no need of the language of the Arabs was probably tried 
because he possibly intented to harm the religion. 

The Almohad movement stimulated the use of the vernacular in 
Morocco in order to spread the Almohad doctrine among the 
population and we have seen that the same sort of stimulus may 
have been at work in al-Andalus and among the Muslims in Chris- 
tian Spain. The coming into being of Mudejar Islam entailed the 
increase of the written use of the vernacular among many Muslims 
in Christian Spain, but although a stay among the Unbelievers was 
strongly disapproved of in figh works”, the use of the Spanish 
vernacular among the Mudejars was never mentioned in historical 
works or works on figh of this period. It was only at the end of the 
15th century that al-Wansharisi alluded indirectly to this aspect in 
a fatwd, mentioning a place spelled Abulla (?) (possibly to be 
identified as Avila in Old Castile) as an example of the truth of the 
assertion that where the Arabic language is lost, Islam will soon 
follow’’. Yet, this can hardly be seen as an attack on the use of a 
literary language other than Arabic. 

In several early Islamic Spanish sources the use of Spanish is 
even qualified as agreeable. Escorial 1880, for example, contains 


*6 Arié mentions in L’Espagne musulmane au temps des Nasrides (1232-1492), p. 419 n. 
3, a treatise in which Muhammad b. al-Fakhkhar al-Djudhami (died 713/1314) attacks 
Muslims living in Christian territory. This work -now lost- was entitled Kitab al-djawab al- 
mukhtasar al-marim ft tahrim sukna ’l-muslimin bi-bildd al-riim. This author was well-known 
among the Mudejars, see J 14 in appendix 1. 

7 Mityar, vol. 2, p. 141. 
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a khutba for ‘id al-adhd, which was translated into Spanish and 
versified because that would be more pleasant and suitable”*: 


Esto es del alkhotba de pascua de rramadan sacada de arabi en ajami 
eyarrimase en copla porque seya mas amorosa 4 los oyentes é ayan p*lazer 
de escoitarla e obrar por ella porque alcancen por ella el gualardon que allah 
prometié en ella 4 todos: bien aderece nos allah 4 todo que seya su 
serbicio. amen?’. 


And at the end these words are rephrased as follows: 


Acabase °*] alkhotbah y p‘rencipia una almadha de alabandga al annabi 
Mohammad, sl‘m, que fue sacada de arabi en ajami porque fuese mas 
p'laziente de la leir y escoitar en aquesta tierra...°°. 


Here it is even stated that ‘adjami is to be preferred to Arabic 
because it is more “agreeable in this country”*’. The same MS 
includes a poem called “alabanca ada Allah” which according to the 
author is so extensive that he can only quote it partly, and “puselo 
en ‘ajami segun la tierra, porke mesor lo enti’endan los mayores 
i los menores de Allah por su g*rasi’a e bendiciyén”**. There is 
clearly a connection between the use of the vernacular and the 
spread of religious ideas. 

With regard to Yca Gidelli’s activity several reasons why he 
translated the Qur’an and wrote his Breviario Sunni have been 
discussed above. But there is more to be said about his motives. 
Besides the accusations (the infamias), Yca Gidelli indicates, as we 
have seen, that he was spurred on by “that lofty authority which 
commands us and tells us that any creature who knows something 
(N 1 reads ‘everything’) of the Law ought to teach the Qur’4n to all 


8 Although this is a 16th-century MS, we may assume that we are dealing with a Mudejar 
text, cf. Bussell Thompson, “La Alhotba arrimada”, passim. 

? Miller, “Morisco-Gedichte”, p. 201. I have not changed the transcription. 

*® Miller, “Morisco-Gedichte”, p. 217. 

3! We should not overlook that although it is customary to give the khutba in Arabic, in 
places where the faithful do not understand it, khurbas are given sometimes in other languages 
(EI’ s.v. [art. A.J. Wensinck]). This must have been the case in Christian Spain. There is other 
evidence that the kAhutbas were given in Spanish. The 15th century MS Madrid, R.A.H. V 12 
contains a fragment of a bilingual Ahutba (Saa 105: “2 hojas en 40. Letra y papel de Aragén 
[sic] de mediados del siglo XIV [sic!]. Fragmento de una alhotba con traduccién castellana 
...”). The folios are not attached to each other. No watermarks. Paper with very vague 
chainlines, 2-2.5 mm apart. The paper resembles the paper of R.A.H. V 7. Arabic and Spanish 
text with Latin script, except for the word Allah. The same ink is used for both the Arabic and 
Spanish text. R.A.H. V 15 contains 21 folios of khutbas in which Arabic and Aljamiado are 
written interlinearly. The watermarks in this MS seem to indicate an early 15th century origin. 

* f. 36v, apud Kontzi, AT, vol. 2, p. 766. 
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creatures in the world in such a language they may understand it”. 
This phrase expresses a favourable attitude towards teaching the 
Islamic Faith in languages other than Arabic to all creatures, 
including Unbelievers. Yca mentioned a similar opinion in his letter 
to Juan de Segovia, in which he points out that there is an analogy 
between his task and the seven tasks of the angels. We have seen 
that this is probably a reference to their task of bringing the 
revelations to man. 

Which opinion he expresses with “en lenguaje que lo entiendan, 
si es posible” is not entirely clear. A possible explanation might be 
that Yca doubted whether it was possible to understand the Qur’an 
fully in Romance. In that case, the background of the expression 
would be complex linguistic and theological theories about the 
relationship between Arabic and other languages or the doctrine of 
i‘djaz al-Qur’an*’. Another explanation may be that he meant to 
say “teach the Qur’an to all creatures in such a language that they 
understand it, if there is an occasion to do so”. But in that case one 
would rather have expected him to say “if it is necessary to do so”, 
because of certain prohibitions concerning teaching and taking the 
Qur’an to dar al-harb. Although these prohibitions do not explain 
the above-mentioned phrase, they must be taken into account when 
the whole argument presented by Y¢a in the introduction to the 
Breviario Sunni is analysed. This constitutes a two justifications. 
The first concerns Yca’s cooperation with Juan de Segovia in the 
(Romance) translation of the Qur’an, while the second concerns the 
use of Romance in works such as the Breviario Sunni. 

There are three ways of looking at these justifications. In a fatwa 
transmitted by al-Wansharisi’, an Andalusian faqih forbade a 
warrior in the Holy War, a mudjahid, to take the Qur’an with him 
to enemy territory (dar al-harb), because of the risk that it might 
fall in the hands of the Unbelievers. This opinion is undoubtedly 
based upon a Tradition which is to be found in three of the six 
authorative Hadith collections, Malik’s Muwatta’ and both Sahihs, 
in which the Prophet expresses the same prohibition”. 


3 Tibawi, op.cit., pp. 14-15. 

4 Mi‘yar, vol. 2, pp. 114-115. 

38 Malik, Al-muwatta’, chapter 21 (Djihad), bab 2, tradition 7, Al-Bukhari, Sahih, chapter 
56 (Djihdad and Siyar), tradition 129 and Muslim, Sahih, chapter 33 (imdra), bab 24, tradition 
92. 


Gerard Wiegers - 978-90-04-62423-8 


Downloaded from Brill 


L.com 12/21/2023 07:36:00AM 


Via Wikimedia 


YCA OF SEGOVIA AND THE HISTORY 209 


The second prohibition is to be found in another fatwd in which 
Muhammad b. ‘Umar Ibn Lubaba forbade a Muslim to teach the 
Qur’an to Christian children**. Although it can hardly be said that 
Yca really violated the first prohibition by travelling to Aiton 
(Christian Spain was probably no less ddr al-harb than France), 
copying, interpreting and explaining the Qur’an to an unbeliever as 
such can hardly have been looked upon favourably. 

A third problem may have been the hesitation among Muslims 
resident in Christian territory when invited to take part in pol- 
emics’’. The nature of this hesitation is not entirely clear to me, 
but it seems that many of them feared they were too ignorant to 
participate in such discussions. Others probably feared that they 
would be tried and convicted for offensive statements. These facts 
may explain the lectio difficilior in N 1 that someone who knew 
everything (toda cosa), instead of something (alguna cosa), about 
the Law should explain the Qur’an to all creatures in a language 
they understand. We have seen, however, that Yca’s apocalyptic 
expectations probably induced him to accept the assignment. After 
he has dealt in the prologue to the Breviario Sunni with the Qur’an 
he explains why he thereupon undertook the writing of a new work 
in the vernacular, the Breviario Sunni. We have dealt with these 
justifications (the dangers involved in the loss of wealth and 
education, and subsequently the Arabic language) above. 


VI.3.2. The Morisco period 


We have seen that el Mancebo de Arévalo refers on several occa- 
sions to the duty to teach the faith to others in their own language, 
an obligation whose origin he attributed now to Malik and now to 
God, although he may have had the Breviario Sunni in mind both 
times. We have seen that he preached, and since his works are 
evidence of a strong homiletic and paraenetic tendency, they may 
perhaps be seen as a very late echo of the tradition of popular 
preaching, or wa‘z. There seems little doubt that he preached in the 
vernacular. In the Sumario he refers to ‘our’ Castilian language, 
which implies that he did not perceive Romance as something 
which was alien to the Muslim minority. 


© Al-Wansharisi, Mi‘ydr, vol. 11, p. 96. 
” Cf. Cardaillac, Morisques et Chrétiens, pp. 365-369. 
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A similar attitude towards the vernacular can still be found in 
MSS copied or written at the end of the 16th century and beginning 
of the 17th century. The copyist of T 235 (the translation of the 
Qur’an which was completed in 1606) remarks that he copied the 
work with ‘Christian’ characters, because he had borrowed the MS 
and did not have enough time to use the Arabic alphabet. He 
apologizes only for using the “Christian alphabet’, but not for 
writing in Spanish, citing a Tradition to the effect that writing in 
Spanish, being the language that is generally understood, 1s per- 
mitted. 

But at the same time, at the beginning of the 17th century, there 
are several Spanish works in which the use of Spanish 1s clearly 
connected with the oppression by the Christian authorities, as the 
following preface confirms: 


God having been pleased to permit that the Moors of this country should be 
afflicted and oppressed with so many persecutions, allowed in his infinite 
wisdom that the affairs of our religion should be brought to such extremity, 
that it is not practised either in public or in private. Prayer is laid aside and 
forgotten, and the few who still perform it do it secretly, and consequently 
with fear, and without the necessary devotion: the fast is not observed, or 
if so, far from the manner in which it ought to be; the accustomary alms 
abolished; the annual festivals and their tithes sunk in oblivion; the invoca- 
tion of Allah and his beloved messenger never heard; or, if they invoke 
them, they do not call them by their proper names in our language. All this 
is owing, first of all, to the circumstances which have placed the Moors for 
sO many years far from any spiritual advice; and secondly, to the tyranny 
of the Christians, who have caused them to be all forcibly baptized through 
fear and terror. Their books are all lost, and scarcely any remembrance 
remains of them; the doctors of the law are no more, some are dead, others 
lie in prison; the Inquisition displays against us its utmost fury and 
Oppression, so that few parts of the kingdom are free from fire and faggot; 
the newly-baptized Moors are everywhere seized and punished with gallies, 
rack and fire, and other chastisements best known to God, the master of all 
secrets. These intolerable torments and other calamities we have endured till 
the present day, for a space of seventy-six years, with greater fury and 
vigour than at the first beginning. Now, I ask you what knowledge can we 
have of religion and its dogmas, how can we serve God, if we are continual- 
ly disturbed and perplexed? and therefore how can it be wondered that some 
of the holy mysteries of our religion are become strange and inhabitual to 
us, especially when we consider that we are surrounded by many inveterate 
and implacable enemies, among which is the world, that, with its tempta- 
tions and snares, is continually inciting us to forget our supreme welfare, 
and barring the way to salvation? Some people among us do not know what 
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prayer is, nor by whom it was instituted; if you ask them when our lord and 
prophet, Mohammed, was born, they will not answer you; and if you 
happen to mention in their presence Mecca, that mother of cities and cradle 
of our religion, they will stare in your face, and shrug up their shoulders. 
Therefore I, who profess to be a good Mussulman, although the number and 
depth of my sins God only knows, have undertaken the meritorious task of 
writing this Guide to Salvation, and have composed it in Spanish: may God 
forgive me for using any other language than that in which the sublime 
Kordn was revealed*®. 


This is a fragment of the Guia de la Salvacién, “compuesto por 
Abdelkarim Juan del Rincén, para uso de sus hermanos los Musli- 
mes”. The author lived in the city of Huesca in the kingdom of 
Aragon. According to Gayangos, who only cited the English 
translation, the MS belonged to a private collection in Madrid. It 
is no longer extant today. From this fragment it appears that the 
work must have been completed 76 years after the general conver- 
sion in 1526, probably in 1602, only a few years before the 
expulsion of the Moriscos. We can read that the author excuses 
himself for using Spanish instead of Arabic, and he adduces many 
reasons to justify this use’. In another work the following state- 
ment is found”: 


Ni uno solo de nuestros correligionarios sabe algarabia en que fué revelado 
nuestro santo alcordn, ni comprende las verdades del adin ni alcanza su 
excelencia apurada, como no le sean convenientemente declaradas en una 
lengua extrafia, cual es la de estos perros cristianos, nuestros tiranos y 
opresores jconfundalos Ala! Asi, pues séame perdonado por aquel que lee 
lo que hay escrito en los corazones, y sabe que mi intencion no es otra que 
abrir 4 los fieles muslimes el camino de la salvacion, aunque sea por tal vil 
y despreciable medio. 


This source, which probably dates from the end of the 16th century 
or beginning of the 17th century explicitly qualifies Spanish as the 
language of the oppressors, and as a vile and despicable medium. 
From both this text and the work of Abdelkarim Juan del Rinc6én 
a picture emerges of an Islam in decay, which is in accordance with 
the evidence arising from studies on the Moriscos in the northern 


8 Gayangos, “Language and Literature”, pp. 79-80. 

°° The introduction to Abdelkarim Juan del Rincén’s work was versified by Muhammad 
Rabadan, see Rabadan’s Discurso de la luz (in: JRAS, vol. III (1868), p. 386). 

@ Saavedra, Discurso, pp. 144-5, a citation taken from Ticknor, Historia, vol. 4, p. 420. 
The MS is no longer extant. 
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parts of Spain, based on the Inquisition records*'. It seems very 
likely that there is a connection between these derogatory remarks 
about the Spanish language and the oppression of Islam. 


VI.3.3. The diaspora 


We have seen how the situation of the expelled Moriscos changed 
after the expulsion from Spain. They had to resume their Islam, and 
only a very small part of their literary culture is likely to have 
survived. New religious works in Spanish came into being, and the 
use of Spanish for religious purposes was valued again. 

The most explicit point of view concerning the use of Spanish in 
a work written in exile is to be found in Madrid B.N. 9653. The 
author of this work argues that it 1s a collective duty (fard ki- 
faya)” to write instructive works in Spanish for the benefit of the 
Moriscos in North Africa*. In support of this opinion he quotes 
the Malikite scholar Khalil ibn Ishaq al-Djundi (d. 767/1365), who 
allowed someone to Say a prayer (du°a@’) in ‘adjami during the salar, 
a practice which is qualified by Khalil as merely reprehensible 
(makrih), thus not even hardm, if someone is able to pray in 
Arabic”. In passing it can be noted that the same opinion is 
expressed in an undated an anonymous fatwd, transmitted by al- 
Wansharist’’. The question whether it is allowed to say a du‘d’ in 
the Berber language during the saldt is followed by the simple 
answer: “Yes, as God knows every language best” (Allah a‘lam bi- 
kull lugha). Here, such a prayer is not even seen as reprehensible. 
On the basis of this legal opinion and his own observation that 
Turkish was used in Tunis to explain Arabic texts, the Morisco 
author of Madrid, B.N. 9653 reaches the conclusion that it is not 
an innovation (Sp.: ynovacidn) to write in Spanish. 


“| Dressend6rfer, Islam unter der Inquisition, pp. 159-60: “Bei der Sichtung des Materials, 
speziell natiirlich der Inquisitions-Akten, hat man den Eindruck, als hatten die Zwangstaufen 
und der nachfolgende Bekehrungsdruck eine scharfe Trennlinie zwischen einem harten, 
zahlenmassig nicht fixierbaren Kern nach wie vor glaubiger Muslime und einer unbestimmb- 
aren Masse von Moriscos gezogen, die sich mehr oder minder mit ihrem neuen Status abfanden 
und denen, um es tiberspitzt auszudriicken, erst das Austreibungsedikt wieder ihre wirkliche 
Kondition als Andersglaubige in die Erinnerung zuriickrief”; Garcfa-Arenal, Inquisicién y 
Moriscos, pp. 46-63. 

* EI’ s.v. fard [art. Th. W. Juynboll]. 

“4 Madrid, B.N. 9653, f. 7r-v. 

“ Khalil ibn Ishaq, Mukhtasar fi ’l-figh, p. 19, translation Bousquet, vol. 1, p. 55. 

“© Mi‘yar, vol. 1, p. 186. 
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Madrid R.A.H. S 2, also written after the expulsion, tells us that 
someone asked the Tunisian patron of the Moriscos in Tunis, the 
aforesaid Abi ’l-Ghayth al-Qashshash“, what he would think of 
writing two works in Spanish to instruct Moriscos in their religious 
obligations*’. Al-Qashshash answered that he would regard this as 
a very pious deed. 

Another work in which the problem of the use of the vernacular 
is dealt with is a Spanish work called Cinco Pilares de la Santa 
Ley, according to Oliver Asin written in Tunis in 1627. The MS, 
which seems to have been in the possession of Tedfilo Hernandez 
of Madrid in the 1930s, is no longer extant. In it the author also 
deals with the relationship between Arabic and other languages and 
characterizes Arabic as “la mds excelente de las hablas que Dios 
nuestro Sefor a dado a sus criaturas desde el principio del mundo, 
y la mds suabe y conprehendiossa”®. 

From the above it follows that no remarks about the religious 
status of the Romance vernacular can be valued without taking into 
account the ‘Sitz im Leben’ of a text. Derogatory remarks about the 
use of Spanish mainly come from the end of the 16th and the early 
17th century when Spanish was perceived as the language of the 
oppressive majority. 


“© Epalza, “Moriscos y Andalusfes en Tuinez durante el siglo XVII”, p. 300. 

‘7 Pieri, “L’ accueil par des Tunisiens aux Morisques expulsés d’Espagne: un témoignage 
morisque”, p. 66; also mentioned in: Oliver Asin, “Un Morisco de Tiinez”, p. 414. 

*® Oliver Asin, “Un Morisco de Tunez”, p. 414. 
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SUMMARY 


The central thesis of this study concerns the place in the history of 
Islamic literature in Spanish and Aljamiado (Spanish in Arabic 
script) of the Segovian-born Mudejar mufti, who up to now in the 
scholarly literature has been known as ‘Isa b. Dyjabir (fl. 1450). 

The background to the formulation of the problem is briefly set 
out in the introduction and elucidated in the light of a survey of the 
history of Islam in the period during which Muslims used Spanish: 
1.e. between the 11th and the 17th centuries. The history of the 
11th century was marked by the disintegration of the Umayyad 
Empire, the foundation of the small Taifa kingdoms, and the 
emergence of the first Islamic communities under Christian rule, 
the Mudejars. There follows a brief review of the most important 
events in the history of Mudejar Islam up to the fall of Granada 
(1492). Finally the end of Islam in Spain is described: the forced 
conversion of Muslims to Christianity between 1499 and 1525, the 
expulsion of the Moriscos from Spain between 1609 and 1614 and 
their subsequent dispersion throughout the lands around the Medi- 
terranean. 

In Chapter I the history of the relevant research is described. The 
aim is to offer more insight into the reason why with the passage 
of time ever increasing importance has been attached to the figure 
of ‘Isa b. Djabir, or preferably (as is explained in Chapter IV) Yca 
Gidelli. The most important factors in this have been the discovery 
by Cabanelas Rodriguez (1952) that Yca had made a translation 
(1455-56) of the Qur’an into Spanish for the Spanish theologian 
Juan de Segovia (13937-1458), and the study by Harvey (1958) 
which formed a point of departure for Lépez-Morillas (1982), 
Epalza (1988), and Harvey (1990). On the basis of codicological, 
historical, and Islamological argument these authors argue that Yca 
exercised a crucial influence on the emergence of Islamic literature 
in Spanish and Aljamiado. The arguments for this hypothesis 
devolve upon the following points: according to them, Yca is the 
first Muslim in the history of Islam in Spain of whom it can be said 
with certainty that he wrote religious treatises in Spanish. Besides 
this a great deal of importance is attached to the fact that Yca 
translated the Qur’an into Spanish. This is accorded a certain 
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innovative significance, because it is assumed that there was 
resistance to the use of the vernacular for Islamic literary purposes 
and especially resistance to a translation of the Qur’an. Further- 
more, Yca enjoyed religious authority in view of the fact that the 
sources describe him as “fagih, mufti of the Mudejars of Segovia”, 
and even as “mufti of all Castilian Mudejars”. Finally, they draw 
attention to the influence of his works. 

However, alongside this view we find several studies on Islamic 
Spanish literature in which Yc¢a is not accorded any particular 
significance. The most important of these find their support in the 
theories of Menéndez Pidal, and are specially espoused by Galmés 
de Fuentes. Galmés de Fuentes points to the collective and anony- 
mous character of Islamic Spanish literature and postulates that this 
vernacular literature was the written result of a long process of oral 
transmission. 


In chapter II I argue that the birth of Islamic literature in Romance 
is the result of a process the earliest traceable origins of which lie 
in al-Andalus during the periods of the Taifa rulers, the Almora- 
vides (II.I.) and the Almohads (II.2.). There is a short discussion 
of the way in which Romance was used in the scientific and profane 
Arabic literature during this period. This is followed by the ques- 
tion of the religious use of Romance during that time. There is 
some evidence in this area in the form of two fatwds issued by the 
Maliki scholar Ibn Rushd (d. 520/1126) who was consulted in 
connection with two persons who had spoken condescendingly 
about Arabic. One of them claimed that he had recited sérat Yusuf 
in a non-Arabic language (Ar.: ‘adjami), thus very probably 
Romance. The other person, who it would appear from the fatwds 
was learned in figh, had said that Arabic was ‘unnecessary’. The 
significance of the recitation of sérat Yiisuf in a non-Arabic lan- 
guage is investigated and elucidated on the basis of the points of 
view of the various schools of law regarding the recitation of the 
Qur’an in a language other than Arabic and also on the basis of a 
brief survey of the usil al-fiqh. After this comes a more detailed 
interpretation of the aforementioned fatwa. In view of the fact that 
in both cases there is a question of a rejection of Arabic as literary 
and religious language, first and foremost both fatwdas indicate the 
existence of opinions in al-Andalus that are closely related to the 
‘linguistic shu‘biyya’, as we know this from the Middle East. 
Furthermore, from that fact that someone was accused of having 
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claimed to have recited surat Yusuf in ‘adjami, it can be deduced 
that this very likely actually occurred: indeed, the accusation would 
otherwise not seem very credible. Nonetheless, it cannot be ruled 
out that the text which was recited was not surat Yusuf itself, but 
simply the story of Yusuf, various early versions of which are 
known in Old Spanish, including the famous Poema de Yiisuf. In 
II.2. the use of Spanish in the period in which the Almohads 
controlled the greater part of al-Andalus and in which the Recon- 
quista took place in the south of Castile and Valencia is studied. 
The Berber language had played an important role in the religious 
revolution led by the founder of the Almohad movement, Mahdi 
Ibn Tumart (d. 524/ 1130). In II.2.1. it is attempted to establish 
more firmly the position adopted by the Andalusian religious 
scholars with regard to the use of the vernacular in religious texts 
by making a brief examination of the sources which refer the use 
of Berber. In both instances it seems that there was no question of 
any negative attitude to the use of the vernacular in religious 
writings. Then in II.2.2. it is established that there are a number of 
Spanish translations of the Murshida, a central text of the Almohad 
doctrine: this creed can be identified without any doubt in a number 
of Aljamiado manuscripts. This is significant, because the creed had 
already been translated into Latin in Toledo in the early thirteenth 
century. It is argued that the Murshida (of which there are no 
surviving Berber versions) had been translated into Romance in the 
thirteenth century. 


Chapter III deals with the way in which the Mudejars used 
Spanish in written texts before 1455, the year in which Yca’s 
Qur’an translation was completed. Three categories can be distin- 
guished. 

In the first place are the texts which were produced by those 
Mudejars who were involved in the transference of knowledge from 
the Arab world to the West in the twelfth and thirteenth centuries. 
Despite the fact that it is possible to demonstrate that the Mudejars 
were to some extent concerned in this process, it is still not certain 
whether such scholars as the Murcian Ibn Andaras actually did 
write scientific or literary works in Romance. 

The second category consists of texts that functioned in relations 
with the Christian population, including Spanish legal codes which, 
although undoubtedly originating in the Mudejar communities, were 
probably used by Christians to administer law in lawsuits involving 
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Muslims, and religious or literary texts such as the poem about 
predestination of Mohamat el-Xartosse, the Guadalajara born doctor 
of Admiral Diego Hurtado de Mendoza (d. 1407), included in the 
Cancionero de Baena. The third category is formed by the religious 
texts which circulated within the Mudejar communities. From this 
material it would seem that Yca Gidelli was not the first to write 
religious texts in Spanish and, moreover, that before 1454 Mudejars 
used both Arabic and Latin script to write Spanish. 


The life and work of Yca Gidelli form the main part of Chapter 
IV. The introduction describes why such an important part of our 
information about Yca originates from Juan de Segovia: after the 
latter had become convinced of the fact that the only way to convert 
Muslims was ‘per viam pacis et doctrinae’, he decided that to 
achieve this purpose it would be desirable to possess a literal 
translation of the Qur’an both in Latin and in Spanish, and in 1454 
his search for a suitable translator brought him into contact with 
Yca, who the following year at Aiton (in French Savoy), where 
Juan de Segovia spent the last years of his life, translated the 
Qur’an into Spanish. After this short introduction to the source 
material, in IV.2 the ‘Sitz im Leben’ of Yca’s life and work is 
described: the Mudejar Islam in Castile and the Mudejar community 
(aljama) of Segovia. From IV.3. to IV.6. Yca’s work is described 
and analyzed. According to Juan de Segovia, even before he 
translated the Qur’an, Yca already possessed a certain fame among 
the Mudejars of Castile, but to what he owed this is unknown. 
None of the works attributed to him can be proved to be in circula- 
tion among the Mudejars in Castile before 1455. However, it does 
seem that before collaborating with Juan de Segovia Yca had 
already written several works in Spanish: a creed consisting of 13 
articles, of which it must be said that Yca’s authorship cannot be 
Stated with any certainty, and a work which is described as “a 
summary of (the explanation) of all the séras”. In a letter which 
Yc¢a sent to Juan de Segovia on 24 April, 1454, (more than a year 
before his arrival in Aiton), he deals in some detail with the 
problems of making a translation of the Qur’an, and explains that 
he is contemplating writing “a book of glosses”, possibly to comply 
with Juan de Segovia’s wish that the translator would also give 
some elucidation on the contents of the Qur’an. The question of 
whether this book of glosses is perhaps identical to the “summary 
of all the saras” has to be answered in the negative. Recent 
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research into the Spanish commentaries which circulated among the 
Mudejars and the Moriscos show that there was a standard com- 
mentary and parts of this can be identified in interlinear paraphrases 
of Qur’anic texts, but, as far as we know, there is only one manu- 
script that contains a complete, literal translation of the Qur’an with 
interpolated texts clearly marked off from the translation itself. 
Since Juan de Segovia described the nature of the translation made 
for him quite accurately, it was possible to verify whether the 
above-mentioned MS contains Yca’s very text. This does indeed 
prove to be the case. In his letters Juan de Segovia quotes several 
fragments from the translation, which do show striking similarities 
to the corresponding fragments in the above-mentioned manuscript. 
On the grounds that the interpolated glosses are probably closely 
connected to “the book of glosses”, the “summary of all the séiras” 
was probably another work. Finally, the sources show it most 
unlikely that Yca’s translation had an innovative effect: among 
Muslims only those texts which could be considered as fafsir were 
in circulation, and the relationship between them and Y¢a’s transla- 
tion remains uncertain. 

In IV.5. the Breviario Sunni is examined. The Breviario Sunni is 
a compendium of Islamic law, in which, despite the fact it was 
written in Christian Spain, the perspective of dar al-isldm is upheld, 
and which is closely related to Maliki figh works such as the Risdla 
of Ibn Abi Zayd al-Qayrawani. The most interesting parts of the 
work are the introduction and the last three chapters. The introduc- 
tion sets forth the reasons for writing the work in Spanish. The last 
three chapters respectively treat the signs that will portend the end 
of time, the way in which mankind can obtain the forgiveness of 
sins (this contains a du’d’ in Spanish), and a socio-hierarchical 
division of the world. The chapter on “the signs that will portend 
the end of the present age” reveals that Yca believed that the end 
of time was at hand and that the Day of Judgement was close. This 
conviction can also be found to a certain extent in other sources 
such a the letter to Juan de Segovia in which Y¢a dilates upon his 
reasons for agreeing to undertake the former’s request to make a 
Spanish translation of the Qur’an. It appears that in 1454 Yca was 
acutely aware of the consequences of translating the Qur’an into 
Spanish: by so doing the Qur’an would be made available to non- 
Muslims. Yca’s apocalyptic expectations were probably fuelled by 
the fall of Constantinople (in some Traditions seen as a sign of the 
dawn of the end of time) and the difficult position of Muslims in 
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Castile. It is in this context that the composition of the Breviario 
Sunni should be construed: Yca hoped to stir up a religious revival 
among the Mudejars by offering them a religious book in the 
vernacular, providing a prospective on the trials of the Day of 
Judgement, and of an eternal life in Paradise. Study of the differ- 
ences between the manuscripts of the Breviario Sunni reveals that 
at a certain point in time radical changes were made in the work. 
It is demonstrated that in the transmission of the text two traditions 
can be postulated, the first tradition consisting of Madrid, B.N. 
2076 and J 1 the second consisting of R.A.H. S 3, Madrid, B.N. 
6016, and J 60. Madrid, B.N. 2076 and J 1 contain the version 
closest to the original, whereas the other tradition, represented by 
the other three manuscripts, is based on an adaptation of the text. 
The nature of the changes is discussed below. In IV.6. data taken 
from the inventory of the library of the Duchess of Plasencia, 
compiled in 1468, are discussed. This library contained two of 
Yca’s works, the first being a polemic with a theologian who has 
to be identified as Juan Lédpez de Salamanca (d. 1479) (also known 
to us as the opponent of Pedro Martinez de Osma in the debate 
about penance). The second book is a work, not described in any 
further detail, in which Yca is designated as mufti of the Mudejars 
of Segovia. The inventory provides proof that Yca’s works circu- 
lated among Christian readers in medieval Castile and it goes 
without saying that they read his works in Latin script. 

These data are not easy to interpret. On the one hand it is 
possible that Yca deliberately addressed himself to Christian 
readers. The explanation for this can be found in his apocalyptical 
forebodings; after all, non-Muslims were also expecting the Day of 
Judgement and the possibility that Yca also wanted to urge them to 
convert cannot be overlooked. On the other hand, political motives 
may also have played a role. The Duke of Plasencia, to whom Juan 
Lépez was father-confessor, supported Alfonso, the opponent of 
Enrique IV, in the struggle for the throne which flared up in 1465. 
One of the aspersions cast at Enrique was his favourable policy 
towards the Muslims. Perhaps the works of Yca had a hand in this. 

The scanty biographical details about Yca are dealt with in IV.7. 
These show that around 1450 he was in the prime of life, thus it 
seems probable that he was born about the beginning of the 15th 
century. He became faqih, who for a time was also gddi of the 
aljama of Segovia. He was probably a Sufi. In this connection the 
problem presented by his name becomes interesting. The name 
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which up to now has usually been used, ‘Isa b. Djabir, only seems 
to occur in the adapted manuscripts of the Breviario Sunni. In the 
contemporary sources and in the original version of the Breviario 
Sunni only the name Yca, followed by a nisba-derived name, 
Gidelli, Cidili, Xadel, or Guidilhi is found. It is possible that these 
forms derive from al-Shadhill, ‘member of the Shadhiliyya brother- 
hood’. On the basis of archive documents it has to be assumed that, 
probably around 1460, there were far reaching changes in the 
aljama of Segovia, which no longer desired to be subject to the 
jurisdiction of the alcalde mayor, the chief-gddi, who as a royal 
appointee, functioned as the highest legal authority for the Castilian 
Mudejars. It seems highly probable that Yca was involved in this 
problem. However, from the fact that after 1462 he is described as 
fagih and imam of the aljama, and mufti of all Castilian Mudejars, 
it has to be assumed that his prestige did not suffer as a result of 
this. Finally, attention is drawn to the hitherto unnoticed fact that 
an inscription in the throne hall in the alcdzar in Segovia mentions 
Xadel alcalde. I argue that this refers to Yca Gidelli, either because 
as master builder he had been involved in the installation of the 
ceiling (which is executed in Mudejar style), or because the men- 
tion of him serves as a symbol of the good relations between the 
court and the Mudeyjars. The date of his death is unknown. 


Chapter V examines the influence of Yc¢a’s writings (leaving 
aside the fafsir and the translation of the Qur’an which demand a 
study by themselves). The anonymous Tratado y Declaracion y 
guia para seguir y mantener el addin del alislam (V.2.) is a work 
which shows a strong affinity to the Breviario Sunni. On this basis 
and on historical grounds it can be established with a fair degree of 
certainty that we are dealing with a work by Yca, which has 
undergone several revisions in the course of time. One remarkable 
feature of this work is that the Murshida of Ibn Tumart is identifi- 
able as one of its sources. (The Tratado is treated in V.2., and not 
in Chapter IV because Yca’s authorship has not been conclusively 
established.) In V.3 the works of a Mudejar/Morisco who is known 
only by the name el Mancebo de Arévalo (‘the pious man of 
Arévalo’) are discussed. On the basis of data drawn from the 
introduction to one of his works, the Breve Compendio de la santa 
ley i sunna, it can be argued that the adaptation of the Breviario 
Sunni was made several years after the forcible conversion of the 
Moriscos of Aragon (1525). In it the adaptation is described as an 
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adjustment to new circumstances. To a certain extent the Breve 
Compendio is the result of the collaboration, some eight years after 
the forcible conversion, between el Mancebo and Baray de Rremin- 
djo, the fagih of the aljama of Cadrete (a small town in the neigh- 
bourhood of Zaragoza). The works of el Mancebo de Arévalo (for 
two other works by him are extant) reveal nothing about the special 
relationship between him and Yca, which has been postulated by 
some. Of the various works written by Yca, el Mancebo, like the 
other authors who were influenced by Yca, Mohanmad (sic) Devera 
and Muhammad Rabadan (discussed in V.4. and V.5.), appear only 
to have been acquainted with Yca’s Breviario Sunni. Moreover, 
Muhammad Rabadan probably only knew of Yc¢a’s work indirectly, 
namely via the Breve Compendio of el Mancebo. Both authors base 
their works on the adapted version. No influence of Yca’s other 
works can be demonstrated. V.6 is devoted to an investigation of 
the influence of Y¢a on Islamic Spanish writings which circulated 
in Morisco circles after their expulsion: it would appear to be 
restricted to the writings of Muhammad Rabadan. It is argued that 
the absence of influence of Yca can be connected to the deteriorat- 
ing situation which resulted from the repression of the Moriscos at 
the end of the 16th century and to the huge changes in conditions 
after the expulsion. 


Chapter VI contains a summary of the role of Yca Gidelli in the 
history of Islamic Spanish literature, and is based on the dated 
Spanish-Islamic manuscripts and all manuscripts of those Spanish 
works of which the author is known, and about which it is estab- 
lished that they were written in Christian Spain. The following 
topics are discussed: the relationship between the Arabic literary 
culture and the Spanish literaty culture of the Muslims in Christian 
Spain; the dating and localization of the manuscripts and the 
changes in the religious status of Spanish within the Islamic com- 
munity. This produces the following picture: Yca, it is true, was 
not the first Muslim in Christian Spain to write in Spanish, but is 
the first author of Spanish religious works whom we know by 
name. On the basis of the number of manuscripts dated before and 
after 1455 it seems probable that he did indeed exercise a great deal 
of influence on the use of Spanish as a written language among the 
Muslims. Nonetheless, his role in this process was not a unique 
one: he had antecedents. Furthermore, it seems clear that the 
authors of Islamic Spanish literature belonged to an intellectual 
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elite: both writers and copyists were mostly drawn from the 
echelons of the fugahad’. This shows that the development and 
history of this literature is linked to a significant degree to the 
influence and activities of individuals, among whom, as this 
research demonstrates, Yca was one of the most important. 
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APPENDIX 1. LIST OF ISLAMIC SPANISH TEXTS FROM SPAIN OF WHICH 
EITHER THE COPYIST OR THE AUTHOR IS KNOWN 


Saa 2. Madrid, B.N. 2076. Latin script. Breviario Sunni (= N 1). The 
‘colophon’ reads: 

Cumpliose de facer este libro y escreuir que a nombre Breuiario Cuni que 
considero y cumplio el onrrado y discreto sabidor Hihca Chedic alfaqui y 
mufti mayor de los moros de castilla y alimen de los honrrados alchamah de 
los moros de Segouia el qual fizo y colijo en el almachid de la dicha ciudad 
en el afio mill y quatro cientos sesenta dos afios [sic], combengalo el soverano 
a su Sancto servicio. 


Saa 3. Madrid B.N. 6016. Latin script. Breviario Sunni and religious stories 
(= N 2). The MS dates from the end of the 16th or beginning of the 17th 
century (see Chapter IV.5.1.). The ‘colophon’ reads: 

Cumpliose este libro Brebiario Cunni que copilado por el onrrado sabidor don 
yce de chebir, mufti alfaqui mayor de los mucgilimes de Castilla, alimen de la 
muy onrrada alchama de Segobia en lalmazchid de la dicha ciudad en el afio 
mil de quatrozientos y sesenta y dos. Conbengalo el soberano en su santa 
gloria emin rabiyalalamina. 


Saa 13. Madrid, B.N. Res 245. Arabic script. Swmario de la rrelacién y 
ejercicio espiritual, sacado y declarado por el Mancebo de Arévalo en nuestra 
lengua castellana. No copyist is mentioned. El Mancebo de Arévalo was 
probably a digger (see Chapter V.3). 


Saa 18. Madrid, B.N. 5319. Arabic script. Al-Risdla by Ibn Abt Zayd al- 
Qayrawani. Copied according to colophon (in Arabic) on the fourth (?) Friday 
of [....] corresponding to the middle decade of Sha°bdn 834 (= 1431), but the 
MS itself is of a later date (see Chapter III.5.1). No copyist is mentioned. 


Saa 28. Madrid, B.N. 5306 (G.R. 80). Arabic script. Religious miscellanea. 
Colophon in Arabic. Copied by ‘Ali b. M. b. M. Sollero, min bilad min [7] 
madhiyentiyo [?, nian and 1d’ without vocalisation], on Wednesday the last day 
of djumdda Il, which is 24 March (MS Maris] 998, corresponding to 1589 
(dates in this order!), completed before saldt al-‘asr. 
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Saa 29. Madrid, B.N. 5378. Arabic script. Religious miscellanea. Completed 
while of the month [...]. remained [...] days in the year [8]28 (= 1424) (the 
colophon in Arabic is damaged, see Chapter III.5.1). 


Saa 36. Madrid, B.N. 5223 (G.R. 115). Arabic script. Religious miscellanea 
(includes a translation of Ibn Abbad al-Rundi, Du‘d’ bi ’l-asma’ al-husnda), 
copied in “la villa d-Exea” by “Muhammad Kordilero, hijo de “Abd al-°Aziz 
Kordilero para Mustafar Waharan, hijo de B*rahen Waharan ... a si%ete de la- 
luna de jumad a(1)-ththant del ario de nobeci’entos 1 ochenta i ginko del-alhijra 
del eskojido 1 bi”enabenturado a(1)nnabi Muhammad, s°m, konkordante kon-el 
bintidoseno de agosto del-afio de mil i kiniYentos 1 set[enta] 1 siete al konto de 
“Isa, ‘alayhi i(1)ssalam”, i.e.: 7 Diumdda II 985/22 August 1577. 


Saa 53. Escorial 1880. Poem in praise of the Prophet, pious stories'. Dated 
on f. 46v: bi-khatti yadi1 Muhammad Bni Abi I-Ansari, imamin min djama‘ati 
Il-muslimin bi Adatu Agriz. La a (read 14) min didjanbar ‘am z ° w min al- 
hidjra (= 31 December 1568)”. 


Saa 55. Toledo, B.P. 232. Latin script. Translation of Ibn al-Djallab al-Basn, 
Kitab al-tafrt fi’l-figh. Colophon in Arabic in Arabic script dated 1607, copied 
by the same scribe as Toledo, B.P. 235 (Saa 56), copied “kadha bi *l-mukh- 
tasar bihi”, 1.e. for the sake of brevity copied in Latin script. 


Saa 56. Toledo, B.P. 235. Latin script. Complete translation of the Qur’an 
with glosses, dated 1606. With several bilingual colophons, in which different 
scripts are used?. The scribe copied the Aljamiado Vorlage in Latin script and 
left out the Arabic text for the sake of time. He was allowed to use the MS, 
which he had borrowed, for only a few months, and used it as an aid in his 
study of Arabic. 


Saa 61. Paris, B.N., Esp. 251 (Morel Fatio 39). Latin script. Discurso de la 
Luz, written 1603. Author: Muhammad Rabadan from Rueda de Jalon 
(Aragon). No colophon. 


Saa 64. Paris, B.N. Arabe 1163. Arabic script. Miscellaneous treatise, partly 
(?) copied by Rodrigo el Rubio from Albeta (Aragon), about 1567 (see Paris, 


' Published in Kontzi, AT, vol. 2, pp. 765-776. 
* Apud: Kontzi, AT, vol. 2, p. 776. 
3 See Lépez-Mcrillas, “‘Trilingual’ marginal notes”, passim. 
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B.N. Esp. 93 (Morel Fatio 78). This is an Inquisition document, from which 
it appears that Rodrigo el Rubio was a weaver (tejedor). 


Saa 68. London, British Museum Harley 7501. Latin script. Discurso de la 
Luz, written in 1603. Author: Muhammad Rabadan of Rueda de Jaldén 
(Aragon). Without colophon. 


Saa 72. Madrid, R.A.H. S 3. Latin script. Breviario Sunni. The colophon 
reads: “Cumpliose esta bribiario cunni que recopilo el honrrado sabidor Yce 
de Xebir mufti alfaqui mayor de los mucilimes de castilla alimem de la 
onrrada alxama@ de Sogobia en el afio de mil y cuatro cientos y sesenta y dos 
conbengelo el soberano en su santa gloria emin ye arabil@lamina”. 


Saa 80. Madrid, R.A.H. T 6. Arabic script. Religious texts of diverse nature, 
du°a’s, tafsir etc. According to colophon (?) completed by “Abdarrahman 
Lamora” on 23 July 879 (= 1474). 


Saa 86. Madrid, R.A.H. T 12. Arabic script. Proceding from Morés. 
Religious Miscellanea. No colophons. The MS is a convolute. On f. 58r the 
first page of an Arabic-Spanish glossary of words from the Mizdn al-‘amal by 
al-Ghazali is found. The title is Sharh bi-haqq alfaz mizdn al-‘amal li-Abt 
Hamid al-Ghazdalt bi-’l-“adjamiyya mimmé sharahafha] as-sayyid al-faqth al- 
nabth Abi ‘Abd Allah Muhammad al-Ghdazi. This ‘eminent’ fagth al-Ghazi is 
almost certainly a Mudejar scholar, not only because the MS can be dated to 
the beginning of the 16th century, but also because of a letter (published by 
Hoenerbach, Urkunden, no. 43) from Muhammad al-Qurashi Calavera to his 
teacher, the fagih Abi ‘Abdallah Muhammad al-Ghazi, dated 15 Rabi* II 900 
/ 12 January 1495. Al-Ghazi lived in Belchite at the time. 


Saa 132. Cambridge Dd 9. 49. Breve Compendio de la santa ley i sunna. 
Arabic script. Alleged authors: el Mancebo de Arévalo and the faqth of the 
aljama of Cadrete, Baray de Rremindjo, written about 1540 (7), MS copied 
according to the bilingual colophon in 1608, cf. f. 68v [sic!] “tammat bi- 
hamdillahi wa husn <a> ‘wanihi (Harvey, Lit. Cult., a-wanihi, read ‘awnihi) 
[wa] bi [’s]-salat al-tamma ‘ala Muhammad al-karim wa 4lihi. Kunp‘lense los 
t'ratados de los t*res p*receptos del onrado al-qur’an kon la lo’or ada Allah i 
la buena de su ayuda i la salbaci’6n sobre nu”est°ro kawdilloh Muhammad 
bi%enabenturado i sobre los suyos, yawm al-hamis [sic] min hilal al-muharram 
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[sic] yawm al-awwal sab‘a “ashar abril ‘am thaman sittamiya [sic] alf al-masih, 
‘alayhi al-salam”*. This is 17 April 1608. 


J 1. Breviario Sunni. Arabic script. The colophon (f. 216v-217r) reads as 
follows: “kunp'liYose este libro ke a nonb‘re bebrari¥o cunni, ke konnsidero i 
kunp'li%o el onrrado i diskreto Ika-Shadil, alfaqi i mufti mayor de los moros de 
Kastilla, alimem de los onrrados alhama‘a de los moros de Segobi’a i el lo fizo 
y koliji¥0 en la meckida de la dicha ¢ibdad en ell-afio de [mJil 1 ku”atro- 
cientos 1 sesenta 1 dos afios, konbengalo el soberano a su santo serbici’o, 
emin. la sala sobre Muhammad el onrrado”. 


J 3. Published by Kontzi, AT. This MS should be dated in 1586 or later, a date 
mentioned in the text on f. 222v. The authors of this miscellaneous work seem 
to be Musa Barbaso (f. 190r)> and Muhammad Escribano (see also J 6, which 
was copied by Muhammad Escribano Mayor). There is no colophon. 


J 6. Translation of Abii ’l-Layth al-Samarqandi, Tanbth al-ghdfilin. Arabic 
script. With colophon on f. 377, dated 1601, copied by Muhammad Escribano 
Mayor. 


J 13. Religious miscellanea. No colophon. On the fly-leaves (parchment) 
entries by Muhammad Escribano, with dates between 1581 and 1588 and notes 
probably with dates between 1572 and 1598, about the family of Migel 
Escribano Menor (probably the same family, Migel being the ‘Christian’ name 
of someone whose Islamic name may have been Muhammad). 

f. 179: Las coplas del alhichante de Puey Moncon. This is an account of the 
pilgrimage to Mecca of a Mudejar or Morisco. Pano y Ruata dated the account 
in ca. 1603. Epalza doubted this dating, assuming that the account of the 
hadjdj which the story relates took place before the forcible conversions of 
1525°. Harvey on the other hand states that Pano’s dating is convincing’. 
Montaner Frutos edited the story of al-Miqdad and al-Mayasa included in this 
MS, not mentioning the coplas referred to above’. 


* Cf. Harvey, Lit. Cult., p. 440, note 6. 

5 On f. 129v Abdu Musa b. Musa Barbasu. Lépez-Morillas, “Copistas y escribanos 
moriscos”, p. 74, assumes that this person is identical with Musa Barbado (?), the copyist of 
J 33. Lépez-Morillas also argues on good grounds that this last person was more educated in 
the study of Arabic than Muhammad Escribano. 

6 Epalza, “La lexique religieux des Morisques”, p. 56. 

7 Harvey, “The Moriscos and the hajj”, p. 21. 

8 Montaner Frutos, El recontamiento de al-Miqddd y al-Mayasa. See for a codicological 
analysis of the MS pp. 17-8. 
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J 14. Kitab manziim ad-durar ft sharh kitab al-mukhtasar. Commentary in 
Arabic on the mukhtasar of al-Tulaytuli by Ibn al-Fakhkhar al-Dyudhami with 
partial interlinear translation (see Cervera Fras, La plegaria musulmana en el 
“compendio de al-Tulaytulf). Probably no colophon but copied by “Iga, fijo 
de Ahmad y de A’ isha (=I¢a Escribano?)”. 


J 20. Miscellaneous work in Arabic and Aljamiado. 

1 Khutbas in Arabic. 

2 Deals with the saldt, in Arabic with Aljamiado glosses(?) 

3 Kitab al-anwar as-saniyya fi alfaz al-sunniyya, by Abu °1-Qasim M. b. A. 
al-Kalbi (d. 741/1340)?. No. 3 was copied by Abii Uthman Sa‘d b. ‘Ali al- 
Ahandi, according to the colophon in 88 (probably 888/1483). 


J 30. El alkiteb de rogar por agua, includes du’d’s, khutbas, names of God. 
According to Alarcén the MS is dated 1597 on the last folio. 


J 33. El kiteb de la tafria by Ibn al-Dyallab al-Basri. Colophon in Arabic. 
Dated Monday 8 March, corresponding to 27 Rabi al-awwal 993 hidjra, i.e. 
1585. Copied by Iga Escribano. According to Gonzalez the colophon is 
repeated on the same page, only this time mentioning Musa Barbado as the 
copyist. 


J 52. Several fragments of codices. No. 3 is probably part of a work by el 
Mancebo de Arévalo, in view of the following remark: “Estando en Abila la 
Real una conpajfia de sabios onrrados ... se presento una mora”. This “mora” 
is perhaps the Mora de Ubeda, who plays an important role in the works of el 
Mancebo!®. Dated ‘98’, according to Gonzdlez this should be read as 1598. 


J 60. Breviario Sunni and religious miscellanea. Latin script. ‘Colophon’ dated 
Segovia 1462, which reads: “Cumplose de hacer y escrebir este libro que a 
por nombre brebario cubbi que considero y acopiilo [sic] el onrrado y discreto 
sabidor don Hice de Xebir alfaqui y muffti mayor de los mucilimes de la 
noble giudad de Sogobia el qual fico y colegio en el almazgid de la dicha 
ciudad en el afio de mil y quatro cientos y sesenta y dos afios. Conbengalo el 
soberano a su santo serbicio en enderecgamiento de gloria emin ya Allah”. This 
is, aS we have seen above, a later copy. 


° GAL II, 264. 
'0 See Harvey, Lit. Cult., p. 397 ff. 
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J 62. El Mancebo de Arévalo, Tafsira. MS of the end of the 16th or beginning 
of the 17th century (see above, Chapter V.3). 


The following MSS from Almonacid are being preserved in Zaragoza in the 
Biblioteca del Colegio de Padres Escolapios. They are described in the 
catalogue by Ribera and Asin: 


A. Paraenetica. On f. 391 entry on the birth of Luis Escribano in 1551 (Yo, 
Luis Escribano). On f. 227 a colophon from which it appears that the scribe 
was Muhammad Escribano. 


B. Paraenetica. On f. 370 we read “Monestacion sacada por ‘Abd Musa ibn 
Barbado” (cf. J 3, where his name is spelled Ibn Musa Barbasu). No dates. 


C. An anonymous commentary in Aljamiado on the Risdla by Ibn Abi Zayd 
al-Qayrawani. With a colophon. Copied (?) by Iga Escribano in 901/1495 
(sic!, cf. J 33, which was copied in 1553 by the same copyist). 


D. Several paraenetical works, including a partial translation of al-Ghazali, Al- 
bidadya wa ’l-hiddya, according to the description copied by Ica Escribano or 
another member of this family. 


Paris, B.N. Esp. 397. Latin script. Religious treatise, which was written and 
copied by Mohanmad Devera from Exea de Albarrazin, with a heavily 
damaged colophon in Spanish, dated 16[..]. 


Escorial 1668. MS in Arabic and Aljamiado. Religious miscellanea. Dated 
August 928/1522!!. 


Abdelkarim Juan del Rincén, Guia de la Salvacién, which can be dated in 
1602 or 1603. This text is only known through Gayangos article, “Language 
and Literature”. The author lived in the city of Huesca in Aragon!?. 


'! See Epalza, “Un manuscrito narrativo normativo arabe y aljamiado, passim. 

'2 MSS with a colophon which were written outside Spain: (1) Florence, Biblioteca 
Nazionale Centrale II.[V-701(1). Commentary on several siras. The colophon reads: 
“Kunplense kon la loor de Allah i la salbacgion sobre nuestro annabi Muhammad, s‘m, por la 
mano del sierbo de Allah i mas pekador Muhammad Rabadan Aragones, natural de la billah 
de Rueda de Xalona kinze de rajab aio de mil y beinti uno de la hijra” (written below the 
colophon: Salonik). 15 Radjab 1021 corresponds to 11 September 1612; (2) Oxford, Wadham 
College A 10.10. Translation by or for Muhammad el Barchi (the evidence is contradictory) 
of an ‘aqida by al-Saniisi completed in Algiers. Colophon on f. 125 r. “Acabose Descrevir este 
tratado en la cidad De Arxel Dia de Jueves A siete Dias De la luna de Cafar la Sigunda Del 
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Ano mil y treynta del alhijera de nuestro Nabi Muhamad Cala Alla hu Aleyhim guasalam 
concuerda con //f. 126r// El mes de deziembre a las treynta y un Dias Del Del [sic] nacgimiento 
de Caydina [sic] Yza del afio Mil seis gientos y veynte. Recibalo el soberano en su santo 
servicio como puede. Amin yrabi yl Ala mina”; (3) Paris B.N. Ar 447. Saras with interlinear 
tafsir. f. 117r: “Fue escrito el presente alquiteb por my Ybrahim Isquierdo pobre de Allah 
habitando en la ciudad de Saloniq a 17 dias de la luna de xaguel de 976 afios del alhigera del 
anavy ...”. This corresponds to 4 April 1569. 
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APPENDIX 2. LATIN TRANSLATION OF A LETTER (PROBABLY IN SPANISH) BY 
YCA GIDELLI TO JUAN DE SEGOVIA, DATED SEGOVIA 24 APRIL 1454 (Vat. 
Lat. 2923, f. 178v -180r') 


Reverendissimo presidenti in perfectione domino Johanni de Segobia archi- 
episcopo Cesariensi. 

Amantissime administer excellens Cathedralis desiderator vere perfectionis 
eterni principatus cum nomine q? suo in quo omnis res quiescit et facit finem. 

Is qui cum magno desiderio amat vobis servire peremptoria angelica causa 
et videre maiestatem vestram et aperire eidem suum proprium secretum cor 
alphaquinus Yca Gidelli in civitate Segobiensi interpres et elocutor sancti 
Alchoran recommendans se in vestra vera gratia cum effectu ponendi in opere 
vestrum desiderium et omnia que ad vestram honoratam perfectionem perti- 
neant et cetera. 

Sciatis quod vester alumpnus fecit me intelligere vestrum bonum desiderium 
sciendi et fundandi omnia et specialiter unum Alchoranum interpretatum in 
Romancio de pe a pa (in vulgari hyspanico est tantum dicere sicut de verbo ad 
verbum)? sine accidente ullo et si possibile foret post conversum in Roman- 
cium habere gratiam sciendi a suo Romanciatore intenciones et declaraciones 
cualibet* textuum eius etcetera. 

Quibus propositis et cuilibet eorum ego respondi sicut ille qui desiderat 
complacere vestre nobili persone videndo esse opus unum ex septem que> 
angelicalia appellantur. Et licet ego petivi ab eo finaliter postremum pretium 
viginti duplas pro solo labore meo lingue mee et dispositione sine requisitis ad 
opus illud et sine salario scriptoris, quomodo sit verum, o domine, quod, illo 
opere perfecto, sicut legaliter et fideliter requirunt vocabula eius, computato 
tempore spatii ad hoc faciendum, non poterat computari plus quam pro termino 
unius fossoris? Sed ego respiciendo peticionem que talis est et a quo est facta 
et id quod ab eo° descendit cui cor meum apertum est et sua dispositio 
equivocalis, licet sit tam excellens administratio sua //f. 179r// in preterito, 


' Earlier published in Cabanelas Rodriguez, Juan de Segovia, appendix 2, pp. 273-77. 

* It remains unclear how this q should be interpreted. 

> The phrase “in... verbum” is preceded by va- and followed by -cat, probably indicating 
that the words thus enclosed did not have an equivalent in the underlying Spanish (7?) text. In 
the left hand margin the words “de pe a pa” are once again interpreted as follows: “in vulgani 
yspanico est tantum dicere sicut de verbo ad verbum”. 

“ MS quialibet. 

5 = quae, MS quo. 

© MS ea. 
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omni veritate perfecta rerum que esse debebant et esse debent usque ad finem 
et postremitatem. Itaque est tantum infinitum, quod non dubito, esse miracu- 
lum, habitam esse ex eo perfectionem ultimam sanam, non necessario, ratione 
viva. Esset collocatus pro necessario et proprio in mundo gentibus Remotor 
dubiorum, cum vera perfectione absoluta que semper monstrat unum eternum 
operatorem cum potencia et sapiencia, sine diversitate. Non quod habitet unum 
sine alio neque quod incepisset nec fecisset unum sine alio tantum sicut unus 
verus finis integer super quo meum cor et omnium qui aliquid discernunt 
debent effundere lacrimas sanguinis. Ob confusionem nostra iudicia esse tam 
defectuosa quod propter habere unum casum negocii temporalis alteratur 
ingenium intellectus. Dico desiderium meum confitendo meum peccatum mei 
ipsius quod mea occupacio magna non permittit permanere ipsum pauper 
iudicium quod habeo solitarium neque securum in uno loco pro causa admini- 
stracionis et illuminacionis studii anime mee et eorum quorum onus habeo. 
Propter quod habeo et sum in casu essendi transcordatum. Et novum in meis 
racionibus vos emendate, quod verum bonum sit unus finis in quo bonum et 
finis sit una res sola. Itaque finis boni in malo non sit {finis ex quo est in 
malo. Sic quod malum quod finis eius sit bonum sicut gloria est finis bonum 
quod totum bonum quod sit finis eius malum infernale sit malum et non 
bonum# ita quod bonum et finis sit una sola res. Propter quod debemus labo- 
rare et habere in magna gratia cum sola manutenentia disponendi et practicandi 
in modo quod vos habeatis cum quiete et repauso quod verum repausum est in 
eo in quo omnia quiescunt postrema re fine bono per veram cognitionem 
compositionis mundi, ipsum esse gubernatum in duobus axibus quatuor 
dispositionum fdesperativarum} nobis monstratarum que faciunt //f. 179v// 
accidentalia opera. Probant gubernaciones fore imperfectas etcetera. 
Quantum ad secundam peticionem ex qua requiruntur due res: prima 
mutacio cum effectu quod vadam morari et istud est tam grave mee parve et 
pauperi persone, non isto obstante quod fiat de me indigencia multa, sed ubi 
alter hic non habeatur: ego sum ministralis. Et tantum bonum vestri amores 
vestrorum virtuosissimorum rumorum timeo quod frangerent omnes suas 
ligaturas et carceres ferreos vestre subtiles lime et virtuosa opera simul cum 
magna obligacione vestri alumpni quantum ad vobis servire et complacere. 
Secunda res esset ad dandum absolucionem infinite Scripture et sue perfec- 
tioni Alchoram. Estimo quod esset possibile fieri scriptura’ in glosis materia- 
libus, non posset rimari®, nec esset qui id supportaret salva pro sua eterna- 
cione equivocali, de quo? communiter a regibus fundatum!® cum altis et 


7 Sic MS, i.e. scripturam. 
® MS omicari (?). 
® Sic MS, to be taken as ’qua’. 
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magnis magistris ad intelligendum suam artem arabici ydeomatis et causas 
quomodo originem habuerunt sui versus, super quo fuit missus. De quibus 
omnibus et quolibet eorum habendo verum repausum ego me aperirem ad 
dicendum vobis quantum in me est cum illo vero amore quem de vobis suscepi 
pro vestris nobilibus et excellentibus virtutibus domini generosi. Quod sic esse 
monstratur propter peticionem quamvis sit verum, domine, quod ille <qui> 
istam scripturam perfectam posuit super linguam illius religiosi prophete 
Mahumeti tempore quo renegati tenebant Domum Sanctam plenam ydolis, cum 
magno misterio mittendo eum ad avisandum, quemadmodum fuisset a Deo 
bene providere illis gentibus ydolatris cum cognicione Dei et bono prophete 
Mahumeti facere illam administrationem veram. Nunquam amplius cessant 
unum bonum verum cum alio vero bono semper essendo: //f. 180r// unam 
veritatem et bonum unum. Et bonum et veritas totum est sola una res opportuit 
esse: unum bonum solum ministralem perfectum necessarium. Nunquam 
subtraxit se de amovendo gentes de duobus inimice illis qui nobis ponunt, sicut 
dominacio vestra melius scit, invidiam cupiditatem gulam luxuriam malitiam, 
de isto inimica; a quo Deus non defendat et humana voluntas, quam, confiteor 
vobis, quod aliquo tempore tenuit me incarceratum et captivum; sed quando 
Deus voluit illuminare me aperire suam sanctam scripturam ad intelligendum 
eam, et reperii in ea secreta que ob defectum in multis locis sunt et existunt 
cooperta. Ex quo reperi intellectum parve fiducie quam omnis sensatus debet 
habere in temporalibus bonis videndo quam cito sunt ceca et quod non dant 
bonum perfectum. Et tum propter istud et tum sicut dixi propter vestras nobiles 
virtutes quas audivimus sum obligatus ad faciendum quantum de me ordina- 
veritis. Et propterea, quod de eo sicut certus, mitto vobis istam cedulam 
firmatam meo nomine cum fiducia et desiderio vestre responsionis cita habende 
quanto possibile possit esse ut ego non paciar de meo spiritu cum isto desi- 
derio. Scriptum festinanter de nocte ad lumen candele. A Deo sicut illuminato. 
Ex Segovia XXIIII aprilis anno LIIII°. Promptissimus ad honorem vestrum. 


Translation 


To the very reverend guide in perfection, John of Segovia, archbishop of 
Caesarea. 

Most beloved and excellent occupant of the bishop’s throne, seeker of the 
true perfection of the eternal kingdom. In the name of Him, in whom every- 
thing finds repose and completion. 

From him who, with great desire, wishes to assist you in a decisive, angelic 


sc. est. 
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cause, to meet your honour and to open to you his hidden inner self, the fagih 
Yca Gidelli, interpreter and teacher of the art of recitation of the Holy Qur’an 
in the city of Segovia, who commends himself to your favour, hoping to 
accomplish your wish in a piece of work and in everything that leads to your 
honoured perfection, etc. 

You must know that your pupil conveyed to me your pious wish to know 
and found everything on a solid basis, and one thing above all, namely the 
Qur’an interpreted in Romance de pe a pa (which in the Spanish vernacular 
amounts to saying “word for word”) without any addition whatsoever, and, if 
possible, after the translation into Romance, to have the benefit of learning 
from the translator into Romance the meanings and explanations of its texts, 
etc. 

To these propositions [in general], and to each of them in particular I have 
answered as somebody who wishes to oblige your noble person, since the task 
is one of the seven called angelic. And although I have eventually sought as 
my lowest price 20 doblas exclusively for my work, my capability of translat- 
ing and my attendance, without the necessary expenses and without the remun- 
eration of the copyist, how then could it be, my lord, that, after this task is 
being completed truly and faithfully as the words demand, after calculating the 
length of time to do this, it should not work out to be more than it would cost 
to engage a gravedigger? Considering, however, the nature of the request, 
namely both by whom it was made, and also that it came from Him for whom 
my heart is open and before whom it is equally ready and although His 
administration was so outstanding // f. 179r // in the past, since the entire 
reality of the things that had been and have to be until the end and the last 
extreme was perfect, I therefore... It is so infinite, that I do not doubt that it 
is a miracle, and that from it the final complete perfection came about, not by 
necessity, but by a living policy: A Remover of uncertainties, with the true 
absolute perfection which shows one eternal Operator with might and wisdom, 
without change, may have been placed in the world, for the benefit of mankind 
on behalf of the necessary and the inevitable. Not that there is one without the 
other, nor that He has begun one thing without the other, or completed [it], as 
the one true goal is one whole, over which my heart and that of those who 
have some discretion must shed tears of blood. Confusion makes our judge- 
ments so poor, since the nature of our understanding changes through having 
one case of a temporary affair at hand. I tell you my desire in the awareness 
of my own fallibility, because my important function does not allow this poor 
judgement of mine to remain without effect, untested and isolated. I want this 
in order to serve [God’s] administration and the enlightenment of my soul to 
be attained by study and [of the soul] of those for whom I have a responsibil- 
ity. Because of what I am I have changed my opinion. And you should emend 
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the new [elements] in my explanations, for the true good is one highest good 
in which the good and the highest are one. Therefore the highest good is not 
in the bad +...+, so that the good and the highest are one and the same thing. 
For this reason we are obliged to work and be grateful with nothing but the 
tenacity to do and to act in such a way as you also know, in that peace and 
quiet which is the true quiet of Him in whom all things rest: the final affair, 
the highest good, [supported by] the true knowledge of the composition of the 
world, namely that it is controlled by two poles of four f...¢ dispositions, 
which have been shown to us and which //f. 179v// bring about the accidental 
things. They show that governments would be imperfect, etc. 

With respect to your second petition, two things are required: in the first 
place the change of residence with the consequence that I will come to stay 
[with you]. This is not a drawback because it occurs in my great need, but 
because there is nobody here to replace me, for I have an office. And your 
love for your virtuous reputation is such a great good [that] I am afraid that 
your delicate files and good work will sever all their ties and iron shackles. 
Moreover, I feel obliged towards your pupil as well, in order to serve and 
please you better. 

The second thing would be to extend perfection to the infinite Scripture and 
its perfection of the Qur’an. I believe that it 1s possible to make a book 
containing glosses belonging to the subject matter, yet it would not be possible 
to interpret it -and no one would permit that either- save in accordance with 
its eternal and constant meaning, with respect to which kings jointly laid the 
foundation, together with high and important teachers, for the sake of under- 
standing the grammar of the Arabic language and the reasons for which its 
verses received their origin, [and] why it [viz. the Qur’an] was sent [down]. 
And if I had true peace, then I would tell you as frankly as I can about all 
these things, with the true love I have conceived for you in accordance with 
the noble and outstanding virtues of a generous lord. And that this is so 
appears from your request [viz. for a translation of the Qur’an], although it is 
true, lord, that He put the Scripture in a perfect way in the mouth of that 
great, deeply pious prophet Muhammad at the time when the heretics had the 
Sacred House full of idols, whilst He sent him [viz. Muhammad] to warn them 
in a mysterious manner. He was thus enabled by God to provide the idolaters 
with knowledge of God and with the good of the prophet Muhammad He 
implemented that true guidance. Never will [the Muslims] abandon the one 
good truth with the other true good, which is eternal: //f. 180r// one truth and 
one good. And the good and the truth had to be one single thing: the sole, 
unique, perfect and necessary good, which serves mankind. He [viz. Muham- 
mad] never withdrew from keeping people off those who, as your highness 
knows best, seduce us in a way hostile to the aforesaid two things, to envy, 
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desire, voracity, luxury and malice, which were hostile to him. And neither 
God nor the human will is able to protect someone against this evil, and I have 
to confess that it [viz. the human will] kept me chained and captured in former 
times, but when it pleased God to enlighten me so that I would understand His 
Sacred Scripture I found in it the secrets which exist in many places owing to 
our deficiency but remain covered up. From that I have learned that every 
sensible human being ought to have little confidence in earthly goods, since he 
sees how quickly they decay and do not provide the perfect good. And for that 
reason, and also, as I have said before, because of your noble virtues which 
I have heard of, I am obliged to do everything you have ordered me. And 
therefore, since I am, as it were, determined in this matter, I am sending you 
this letter, corroborated by my name, in the faith and the hope of your swift 
answer, if that be possible, so that I do not need to torment my soul with that 
wish, Written at night, by candlelight, enlightened, as it were, by God. From 
Segovia, 24 April 1454. Very much willing to serve your honour. 
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APPENDIX 3. BREVIARIO SUNNI, PROLOGUE 


//N 1 f. Ir, J 1 f. 1v// {Basmala in Arabic} Suma! de los principales manda- 
mientos y vedamientos’ de la’ ley y acuna’. 


<Prologo de la obra>. 


En el nombre de {Allah} vn solo criador sin comienzo nin medio ni fin que 
crio el mundo de nada y por la su alta’ probidencia e//J 1 f.2r//mbio xsus 
profetas de *gracia®* en fin de los quales embio <el> su escogido {i} bien 
aventurado profeta’ Muhamad, {s°m}, al *fin*® que fuimos’ criados. 

Dixo el honrrado savidor mofti y alfaqui del aljama de los moros!® de la 
noble y leal ciudad de Segouia, {ke se llama} <don> *Yca Jedih''*: <y> 
compendiosas!* causas me mouieron a ynterpretar la divinal gracia del 
Alcoran *del aravigo al romance*!? sobre que algunos cardenales me escri- 
vieron!* que lo!’ teniamos <encogido y> escondido, como <cosa> no 
osada placear’®. *Porque no sin grande causa desampare mi nacion para las 
partes de lebante, compliendo'’* aquella auctoridad que {nos manda y dize 
que!®} toda criatura que toda!’ cosa supiere de la ley lo deue mostrar”? a 


Este es un memorval. 
debedami’entos. 
J 1 nu‘est*ra santa. 


J 1 gunna: For the note to aguna in the left hand margin in N 1, see above, Chapter 
IV.5.1. 


santa. 
de g*rado en g*rado depu”es de g*rado. 
a(1)nnabt. 
bien de lo ke. 
fueron. 
muclimes. 
‘Ica de Jebir. 
12 konbenditas. 
de garabi’a en ‘adjamiyya. 
disi’eron. 
le. 
parecer. 
ke no sin mucha okasi’on me puse a sakarlo de lengu”a //J 1 f.2v// kastellana akopilando. 
The phrase “desampare mi nacion para las partes de lebante” in N 1 is not to be found in any 
of the other MSS. 
8 In N 2, not in J 1. 
19 This a is a lectio difficilior, the other MSS all read “alguna”. 
2” demost'rar. 


I 
2 
3 
4 


5 
6 
7 
8 
9 
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todas las criaturas del mundo en lenguaje”! que lo entiendan, si es posible. 
Y por quitar? las ynfamias *dello en contrario™* puestas, plugo” a la 
ynmensa piadad dar{me} gracia, como con su ayuda, *tiniendo el atascir 
delante, fuese romancado*” <para los que del aravigo> fuesen alonga- 
dos”® {a} suyos y {a} estrafios, y por mayor declaracion fige”’ vn traslado 
de los <sus> articulos” {ke ay en el} y otra suma de las <sus> senten- 
cias y fines <del>, so” cuya governacion tan grandissi//f. IIv//mos*® 
principes e ynumerables {se//J 1 f. 3r//fiores y} gentios biben en libertad <y 


franqueza> en las tierras de promisién y *casas sanctas**! donde <se lee 


y> mantiene con ella verdad y justicia. Y porque los *moros de Castilla®** 


con gran sujecion y muchos*> tributos y grandes fatigas {y t*rabachos} an 
descaecido** de sus riquezas y {an} perdido las escuelas y el arabigo”, y 
sobre su carescimiento*© {muy muchos} amigos mios de mi trabaron?’ 
<muy mucho affectuosamente** > , especialmente {me rogaron} los onrrados 
<re> partidores, los quales con *tan grande*’* clemencgia me rrogaron que 
en rromance yo” quisiese copilar*! *vna tan breue escriptura de nuestra‘? 
ley y acuna de <todo> aquello que todo buen moro* deuia saver y vsar 
sobre //J 1 f. 3v// que yo no me pude escusar de satisfacer** su ruego® y 


2! 


lengu”a. 
2 ibitar. 
3 Viz. of the Qur’an. MS delo.; J 1 de lo contrario. 
* In the other MSS there is a change here from the past tense to the present tense. J 1: 
prlege; N 2: ...gue; J 60: plegue. 
** tubiendo el-alqur’an delante lo sake (MS los ke) de garabi. The word atas¢ir is derived 
from Ar. tafsir: Qur’anic exegesis. This word is not to be found in the other MSS. 
% inorantes. 
fare. 
% artikules. 
? chus. 
% g*randes. 
3! kasa santa. 
muclimes despafia. 
33 g*randes. 
akaecido. 
garabi. 
k*regimiento. 
trobaron. 
3 MS effectuosamente. 
tanta. 
lo. 
akopilar. 
“2 anu-ta-sefialada let*ra de nu*esa. 
muclim. 
hazer. 
rrogar’a. 


27 
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confiando® en el bien soberano que es ayuda a*’ los buenos <deseos> 
supiendo® el fallecimiento que los virtuosos *propositos trae a diversos*’* 
fines sobre que me esforze y pense dirigir para los biuientos™’ y sucesores>! 
su breue compendio’”. Una tal copilacién trayendo a la memoria <a> 
los articulos** y razones principales dellos y principales mandamientos no 
olbidando la breue fin de este presente siglo declarando por capitulos*> como 
se deben y {komo se} an de cumplir <los ornamentos> de nuestra™ ley y 
acuna quanto’? <vaste> la necesidad, <porque la proligidad> no se<a> 
escusa a los oyentes ni hecho fastidio™® // J 1 f. 4r// a las tres potencias del 
anima, porque las grandes escripturas pertenegen *a aquellos**” que *tienen 
sus mantenimientos seguros y aquesto*™ cesa en los *moros de Castilla**. 
Y porque mas breue *sea acorde®’* de nombrar aqui en este prologo los 
libros de donde sera gobernado, porque cese *de lo acarear®** en cada lugar 
en los quales <o> en alguna{a J1 o}s *dellos los*™ nobles <savidores > 
fallaran{n}®> auctoridades de lo que en este <libro> dira®, y son los 


siguientes...°” que®® son trece numeros de libros de nuestra {santa} ley y 


acuna <de> los quales colegi y acopile sesenta capitulos en los quales re//f. 
IlIr//sumi® la fe y obra” que hombre o muger deue tener y’! fazer” siguien- 


“ akonfi’ando. 
“7 de. 
konp'li%endo. 
p’roposos t*ra-en dibinos. 
benidores. 
subzesores. 
2 konp‘rendido. 
3 MS los a. 
* artikules. 
SS kapitules. 
nu”esa. 
ku*ando. 
fasti’o. 
%° adakellos. 
© ‘sus per*sonas ti¥enen seguras, lo ke. 
6! muclimes despafia. 
© se akorte. 
 dellakarrear. 
* de los. 
6 hallaran. An indication that the orthography in J 1 is more drastically modernized than 
inN 1. 
© dire. 


67 White space of ca 25 letters in N 1. No space in J 1. Might this be an indication that the 


Vorlage of N 1 included the thirteen works? 
68 . 
1. 
© rresumi’o. 
” obras. 
™ MS: o, J 1: i. 
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do aquello // J1 f. 4v// que el bien aventurado profeta Muhamad fue rebelado 
a la qual escritura considere que oviese nombre Breuiario” cuni donde 
sefiale mi nombre, porque do” yo ignorare” me sea atribuido so ymienda 
<de los maestros> de nuestra” sancta ley y acuna a los quales ruego que 
mi escritura corrijan, guardando las condiciones’? de breue *compendio 
doquiera que fallaren fambre o sed o otro defallecimiento por ellos sea 
governado quando sea necesario*’®. Y a nuestro” sefior ruego que me de 
gracia y dias en®°® que lo acabe con las otras {buenas} obras a su sancto 
seruicio lo faga®! en {en}derecamiento de gloria perdurable.< Amen. > 


” fazer. 

bebararyo. 

™ Io ke. 

inorase. 

nu”esa. 

™ kubdici¥ones. 

% korrichi’endo i imendando lo ke por mi sera defallecido. 
nu”eso. 

para. 

8! haga. 


Gerard Wiegers - 978-90-04-62423-8 
Downloaded from Brill.com 12/21/2023 07:36:00AM 
Via Wikimedia 


APPENDIX 4. BREVIARIO SUNNI, CHAPTER 58. ON THE SIGNS OF THE END OF 
THE PRESENT AGE 


N 1 f. 63v, J 1, f. 202v// Capitulo 58! de las sefiales de este presente siglo. 
<Sefiales> de la breue fin de este mundo son que *las profecias’* {cun- 
pilieron en[.°]} <d>el bienaventurado anabi Muhamad, {s°m}, se cum- 
plieron en esta postrimera edad en que somos‘ (suya®), que es la setima suya 
que se contaron. Y son situadas siete edades en testimonio de siete alayas® y 
siete dias. La primera desde’ Adan® fasta Noe’, //J 1 f. 203r// la segunda 
desde!® Noe!! fasta Abrahan!?, la tergera desde Abrahan’’ fa{sta} Culey- 
men!*, *que {ke} edificé la casa santa!°*, la quarta fasta que la destrozé!® 
Nabucdonosor!’, la quinta fasta que vino Hice!®, fijo de Mariam, la sesta 
fasta que vino el bienaventurado Muhamad, la septima y postrimera ésta en 
que estamos en que se an de comvertir todos en aquesta ley y sera toda la 
tierra *so vn adoramiento'?* desta fe <en> que sera la fin deste presente 
siglo, que ya somos en el tiempo de la ypoqruesia”’, e//J 1 f. 203v//n que 
combiene?! demostrarse la //N 1 f. 64r// gente por buenos y ser malos con 


' In N 1 and J 1 this is chapter 59 (J 1 ginku*enta i nu*ebe), but both J 1 and N 1 contain 
62 chapters in spite of the fact that the introduction states that the work contains 60 chapters, 
in other words the order of this version was changed. 

2 MS las profetas, J 1 los profetas. 

> One unreadable letter in J 1 because of a spot of ink. Perhaps we should read ‘en’ (second 
‘en’ would then be a correction). 
estamos. 

5 Sic MS; J 1 reads sua as well. 

© J 1 ale’es, scil. dyas, verses of the Qur’an. 
7 dende. 
8 
9 


13° Tbrahim. 
MS culeymen. 
Not in edition. The “casa santa” is the temple in Jerusalem. 
est°ros6. 
'7 J 1 Den[.]bukodonosor; i.e. Nebucadnezzar, the king who destroyed the temple in 
Jerusalem in 587/6 B.C. 
18 Ica. 
'? sobre un-adoratori’o. 
2 MS yproquesia; J 1 pokresia. 
2! J 1 kotiene; all other MSS: contiene. 
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multiplicaci6n?* {de malici¥as’} y engafios y mentiras sin temor ni ver- 
guenza de Dios’ <n>i de la justicia, que comunmente biue cada uno como 
quiere, multiplicando” los fornicios ptiblico<s>, faboresciendo a los malos 
y mentirosos y contra ley a{d} altas vozes en la<s> mezquida<s> y en 
ayuntamiento<s>, menospreciando a la ley y a los savidores della y 
escuchando <a> los juicios con pocos acalas** y menos azaques”’, desmin- 
tiendo //J 1 f. 204r// al bueno y aprobando al malo, siguiendo los < consejos 
e> ynteres{es} de las mugeres y de los moguelos, no obedesciendo a los 
mayores <ni apiadando a los menores> con duros corazones, siguiendo 
glorias vanas y pompas y grandias, y esforc¢dndose en las riquezas <y> 
edificando casas”* y fortalezas y grandes demasias, no guardando justicia, 
aumentando”’ soberuia y yra y safia sin ningun temor, desordenada [da in J1] 
y comunmente por todas partes. Son sefiales y testimonio de postrimera edad 
y b//J 1 f. 204v//reue fin de este corrompido mundo. Por mayor testimonio 
contra los yncredulos y pecadores y por grande milagro* el sol saldra>! 
<en> donde se pone en breue tiempo de esta edad en que estamos y de 
aquella>” tan grande sefial en adelante no ser4 recevida repentencia de 
ninguna criatura en fin de lo qual saldra** el bestigolo** vestial que la gente 
fablaré del fin de el rio de tohama®’, manifiesto serd el adagel*®, <tuerto 
de el su derecho oso’, faciendo milagro>, a quien los ysraelitas se allega- 
ran y otros malos gentios y aberiguard defunctos y sanard lisiados, y llamarse 
a Dios. //J 1 f. 205r// No lo recebirdn los creyentes, ni avré poder de entrar 
en Meca ni en{ta }<e>1 almedina nin en Baytul Mactiz*®, que son las 
tierras y comarcas donde se cimentdé y sostubo y sostiene la creencia. Y 
descenderd Hizan*’ fijo de Mariam por mandado del sefior y matarlo ha, y 


2 muntip'likagi’én. 
3 In J 1, J 60, and edition. 
* Allah. 
5 muntip'likando. 
6 a(l)salaes. 
27 a(1)zzakees. 
% J 1 kasas; edition, J 60:maldades. 
amonestando. 
MS purgantes milagros, which is a reading error of “por grande milagro” in J 1. 
1 salrrd. 
2 akel. 
3 salrrd. 
stiglo. 
38 J 1: Tuhema. The animal from the earth, announced in S. 27: 84, see Stieglecker, 
Glaubenslehren, p. 745. 
© J 1 alidajel. 
7 MS /o oso. 
% Baytu almaqadic. 
a‘ige. 


8 
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quebrantard la erijia*’ y sus ordenes*! y serd la tierra en paz so* esta 
sancta fe, tanto que los ganados y criaturas vivirdn seguros de las fieras 
alimafias y de los que {de} tiranfas® //N 1 f. 64v// vsaban y robaban. Serdn 
todos seguros juntamente. {Salrrén de} bre//J 1 20Sv//ue los <de> Saguse 
y Magut* <saldrén>, que Alixandre encerré*, y dafiarén mucho la 
tierra y apocardn a las aguas y cercardn a las gentes® a las fortalezas. E 
imbiaré Dios*’ contra ellos tempestad*® y dard {i dard} dellos fin e imbiard 
liubia que labard la tierra, en fin de lo qual Hize” sera fallecido y enterrado 
cabo el bienaventurado profeta Muhamad y em breue tiempo mandara el 
sefior’ a Ycrafil®', tocador de la vogina, que faga el sollo de la fin y 
muerte deste presente siglo que todos murran sobre’ que {no kedard ni 
finkar4} ni remanezca //J 1 f. 206r// sobre la faz*> de la tierra anima viua 
en cuerpo humano en ninguna manera que todos no gusten la muerte des- 
pues™ de la qual fin. En los artfculos sabrén que a de ser resurecién y 


juycio. 


MS erija; J 1 erejiya. 
ordenangas. 

sobre. 

tirani’a. 

“ J 1 Sagut i Mayut; cf. S. 18: 94 and S. 21: 95, where they are called Yadjtidj and 
Madjiidj, cf. T 235, S 21: 95, f. 184r, “los de eyucyi gua macyucyi”; edition, “Xeud y 
Meud”. 

45 MS encarro, J 1 encerro. A reference to S. 18: 94. 

“@ J 1: [.]ntes. 

“7 Allah. 

® tenpestedad. 
aca. 

Allah. 

‘| MS Ycafil. 
32 J 1 sobbre. 
kara. 
depu”es. 
5S artikules. 


Gerard Wiegers - 978-90-04-62423-8 
.com 12/21/2023 07:36:00AM 


Via Wikimedia 


Downloaded from Brill 


APPENDIX 5. MADRID, B.N. 5252: “T°ratado i dek*laragi’6n 1 gi’a para segir 
i mantener el-addin del-aliglam”, f. 2v-34v. 


//f, 2v// [bismillahi al-rah'}mani al-rahimi, wa salla Allahu ‘ala / sayyidina 
wa nabiyyina wa mawlana Muhammadin al-karimin, salatan / tamatan ila 
yawmi il-dini. Al-hamdu-lillahi hadhana lihada wa-ma / kuna liqatada law 1a 
an hadhana Allahu ala” / blank line/. 

P*rencipi’aremos® akeste t*ratado i dek*lara/ci’6n i gi’a para segir i man- 
tener el-addin / del-aliclam* kon el nonb‘re de Allah, cubhanahu, akel <ke> 
/ ke kon su nonb‘re se p‘rengipyan todas las kosas. / Akel sefior k-es pi’adoso 
de los buenos 1 de los malos / en-akeste mundo, 1’-el pi’adoso de los buenos 
en el otro / mundo. I pu’es nos fizo g*raci’a de inbiarnos a su / mesajero 1 
bi%enabenturado Muhammad, s°m, rru”ega/remos a Allah, ta°ala, k*recka onor 
sobre nu’est°ro / kawdillo 1 bi%enabenturado Muhammad el-onrrado i sillo / 
de los annabies, akel ke llama a la jente a la obidenci’a de Allah / i debi’eda 
de hazer mal. Sobrepuya nu”est°ro a(l)nnabi a todos //f. 3r// los a(1)nnabies 
en haleqamiento 1 bu“enos kostun/b‘res i ninguno llega de los a(1)nnabies kon- 
él en-onra / ni saber, la salbaci¥6n de Allah si’a sobr-él i salbe, de tal / 
manera ke se’a durante fasta el di’a del judigi’o, / amin, ya rabbi °]-“alamin. 
Y-ansi komo celosos de man/tener el-addin del-aliclam rrekonoci%endo estar 
e/sta isla <estar> tan eskura akawsa <akawsa> / de perdimiento de los 
sabyos 1 pu”es Allah, ta°ala, le / aci’a g*raci’a i merced de hallarse en sazén 
ke / podi’an desar alguna lunb‘re para enkaminar a los / ke oy son i por 
ti”enpo serdn al-addin del-aliclam. / 

Este es un t'ratado de todo lo ke konbi’ene para en/kaminar a los inorantes 
al bu*en kamino 1°-el-addin ber/dadero ansi de lo ke el muclim ti”ene nececi- 
dad para / konocer 1 serbir a su sefior i saber ke kosa es / halal i haram i’-a 
ke esta obligado i tanbi’én / dek*larar las erenci’as para ke kada uno Ilebe //f. 
3v// su derecho i siga la-cgunna 1 rregla de nu“est°ro mesajero / Muhammad, 
s’m, y-ansi p*rencipi’aremos kon el / nonb‘re de Allah, akel k-es sin p‘ren- 
¢ipi%o ni me/di’o ni fin 1 no abe a él kabo ninguno, akel sefior ke / kiri’6 el 
mundo de no nada 1 nos fizo g*ragi’a 1 merged de / inbi”arnos a nu”est°ro 
p°rofeta 1 biYenabenturado / Muhammad, s°m. Este bino al mundo al fin de to- 


' MS damaged. 

2S. 7: 43. The Arabic quotations in the MS are corrupt, see on this phenomenon chapter 
V.2. These quotations were left unchanged. 

> MS p‘renpi’aremos. 

* MS al’iclam. If this word is written thus below it will not be indicated. 
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dos los a(l)nnabies ke fueron de g*rado en g’*rado enbiados y-al fin / bino 
Muhammad, s°m, kon la berdad kon 1]-alqur’an ke / en-él se dek*lara lo halal 
1 lo haram, porke asi lo dize Allah / ta°ala / fit kitabihi il-°azizi: “wa anzala 
a(l)ttawrata / wa ’]-indjila hudan min qabli li(1)nnas wa anzala / al-furqana”?. 
KiYere dezir ke Allah, ta°ala, decendi’6 / del ci%elo el-attawra a Miica, ‘lm, 
y-el-alinjil® a / ‘Icd, ‘lm, esto fu%e gi¥a para las jentes en/denpu”és decen- 
di¥6 lalqur’4n sobre Muhammad, s°m, //f. 4r// [...’] para dek*larar lo halal 
i lo haram por el kuwal alqur’an mu/chas inumerables jentes se gobi’ernan i 
biben / en la berdad de las ti%erras de p°romisi%6n i Kasa Santa / de Mmaka, 
‘azzaha Allah, donde se manti’ene berdad 1 jus/tici’a. I pues por la misma 
rrac6n los ke oy biben / i por tienpos bebiradn por g*raci’a de Allah, ta“ala, 
an / perdido las luzes y-esku“elas y-el’arabi i por esta / mesma rragén muchos 
amigos mios de mi t*rabaron /1’-especialmente me rrogaron ke de ‘arabi[go] 
/ sakase en-aljemi del dicho alqur’an 1 testos de / shar’a, lo ke fu%ese a mi 
posible para ke kon lo dicho / se sigiYese nu“est*ra muy santa® ley i cunna, 
porke / de akello todo bu”en muclim debe usar sobre ke yo / no me pude 
eskusar de hazer su mandami’ento konfi/ando en-el rrey soberano akel ke 
ayuda a/ los bu”enos, / al kual rru”ego por su infenita bondad me enkamine 
//f. 4v// 1 me ayude a sakar una tal kopilaci’6n trayendo a la me/mori’a los 
artikulos 1 mandamientos, no olbidando el / p‘resente i b*rebe fin d-este 
p‘resente siglo akor/dandonos de el-ultimo di’a del judici¥0. Komencaremos 
/ por testos de Muhammad /blank line/ al-ummi’, radiya Allah ‘anhi, ke dixo: 
/ “alhamdu 1illahi illadhi awrathanad kitabahu wa ‘ilmuhu ‘allamana”!°® / 
[djize: “la lo’or es a Allah, akel ke nos di’o a eredad su / alqur’an i nos 
demost°r6 cenci’a i saber”. Dize el fildésofo!! / ke la erenci’a del alqur’an, 
fijos de Edam, ke no son / bi’enes tenporales ante bi’enes berjel de to/dos los 
berjeles del-aljanna, porke en-él se dek*lara / halal i haram. En-€l ay abisos 
y-ugsurtaci’ones / para kaminar a la g*lori’a, en-él ay amenazas para gu”ar- 
dar/se de la pena del fuego, 1 del dicho alqur’an p°roce/den todas las 


> §. 3: 3-4. 

© MS al-’injil. 

’ The upper part of this page is heavily damaged, and possibly the first line is missing. An 
indication that this may be the case is the fact that only sixteen lines are found on this side 
instead of seventeen, as on the preceding folios. 

5° MS tanta. 

° MS al-jummimi. Al-ummi means the unlettered [prophet], referred to in S. 7: 157. The 
question whether Muhammad could read and write became an important dogmatical issue 
incorporated in the doctrine of idjaz, see Watt, Muhammad’s Mecca, pp. 51-53; EI’ s.v. i°djaz 
[art. G.E. von Grunebaum]. 

10 Citation of Hadith, cf. S. 35: 32. 

'! T have not been able to identify this source. 
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esk'rituras i libros ke nu“est*ra //f.5r// sa[nta ley] [...]'* ku*[al] todo muclim 
/ debe p*rokurar 1 obrar para eredar esta erenci’a por/ke kon-ella ternd 1 
poseerd los dones perpetuos / de la bida del otro mundo, k-es bida perdurable, 
obrando per/fetamente lo arriba dicho. No faltara el tal de ser ere/dero de 
jannatu a(1)nna‘imi, komo lo dize Allah, ta°ala, en su / onrrado alqur’an: / 
“wa-’dj°alni min warathati djannatu al-na‘imi”?./ 

Kapitulo / p'rimero de komo se dek*lara lo ke para este p*resente / siglo 
konbi’ene para ke los inorantes lo enti%endan, / rrimiti¥éndome a los ke mds 
entendiYeren korri/jgan lo ke por mi faltaré. Ada Allah, ta°ala, rru”ego / me 
ayude i me de di’as para ke lo akabe en su santo / serbici’0, emin “wa’l- 
ccalam manba’ al-djiwar'*”. / blank line/ lama, sepan todos los muclimes 
k-el alqur’an //f. 5v// (damaged line!*) / halal i de haram. Sepas, fijo de 
Edam, k-el-alqur’an / es kalamu Allahi laysa bi-mukhlugatin, lalqur’an es / 
palabra de Allah 1 sepas ke no es kosa haleqada, 1 ke / en-él estan de todas las 
rrikezas i t*rasoros / 1 pi’edras p*regi’osas y-aljafar ke ay en el / mundo, 1 para 
ke los flakos de genci’a ya no pu”edan / llebar este tan g*rande t°resoro i les 
seYa pesado / sepan i’-enti%endan ke en el dicho alqur’an / esta “siirati ilfa- 
tihati”!®, k-es alhamdu lillahi / ke se llama umi-ilqur’ani, k-es la madre del 
alqur’an. / Dizen los sabyos 1 porponen kes “alhamdu-lillahi / sa°ba mina 
almathani”!’ ke lo figuran por siete partes / del alqur’4n a fin i’-efekto k-el 
ke no llegaré a sa/ber leer lalqur’an ke se konsu”ele kon muchas / bezes dezir 
alhamdu-lillah'®, porke kon-él p*ratikando / podraén gozar de llebar este 
ttrasoro por largo kamino //f. 6r// ke baya kon solamente alham[du] lillah 
solo, komo mas larga!?/[m]ente lo dek*lara el-alim”°. 

Kapitulo / de la dek*laraci’6n de alhamdu-lillahi i lo ke el-onb‘re debe 
en/tender del su walardén. Sepa todo muclim ke ningun / a(l)ssala ni 
a(l)rrak°a puede ser sin alhamdu-lillahi porke / ku’alki%ere a(l)¢ciira ke falta 
ay imiYenda i falt/ando alhamdu-lillahi?! no lo ay sin bolber de nu”ebo. Sepa 
/ todo muclim k-él ke haze a(1)ssala rrazona kon su sefior, / ke ansi lo dize 


'2 The upper line is heavily damaged. 

13 §. 26: 85. 

'4 This reading is uncertain, since the phrase is unvocalized, perhaps it means “amen, and 
peace is the basis of neighbourhood”? 

'S Apparently the MS deteriorated since 1974. Kontzi (AT) was still able to read the words 
“es gvami’ento”. 

16 MS al-fabahati. 

'7 MS mathaqi. See on the interpretation of this term Watt, Introduction to the Qur’dn, pp. 
134-5. 

18 Unvocalized. 

'9 The line is damaged. I base myself partly on Kontzi’s reading here. 

* MS elalam, but with kasra below lam. 

1 Unvocalized. 
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elannabi Muhammad, s°m: “wa’l-musalli yuna/dji rabbahu””’, porke dize 
el dicho, ‘alayhi a(l)¢calam, ke kon/bi’ene al ke haze a(1)ssala, ke se ad‘reze 
de rropas lin/pi’as sin ninguna kosa ke se’a haram para hazer / una tan alta 
obra, 1 ke al ti%enpo ke se apareja para / ello se porkare al-alka‘ba kon la 
boluntad 1 de koracén / porke sepa todo muclim ke ku”ando el si%erbo dize 
/ en la ssala “Allahu akbaru”, ki’ere dezir: “Allah es / mayor”, rresponde la 
nobleza de Allah, ta°ala, 1 dize: “berdad //f. 6v// dizes, ye mi serbo, [por]ke 
no ay may[o]r sefior ke yo”™, / i ku”ando el si”erbo dize: “alhamdu-lillahi”, 
ke dize: “la lo’or / es a Allah”, rresponde la nobleza de Allah: “ye mi si%erbo, 
/ ¢kién es ese Allah?” Rresponde el si%erbo: “es / rabb al-‘dlamin7*”, es el 
sefior de las jentes, lo’ado i / bendito rrey de los rreyes i sefior de los sefiores, 
/ porke todo esto a nadi pertenece sino a Allah. “Pu”es / dizes berdad, ye mi 
sierbo, ke no ay sefior sino yo, / pu“es zki’én es el sefior de las jentes?” 
Rres/ponde el siYerbo: “a(l)rrahman a(l)rrahim®”; es el pi%adoso / de los 
buenos 1 de los malos en este mundo y-el ke api’adard / a los bu’enos en el- 
otro mundo. Rresponde la nobleza de Allah, ta‘ala, / i dize: “en todo dizes 
berdad, ye mi si%erbo, pues ;ki/"én es el pi’adoso api”adador?” Rresponde el 
si¥erbo / i dize: “malik yawm a(l)ddin”, es el rrey del di’a del / judicgi’o ke 
juzgara a los bu”enos y-a los malos; unos / para la g®lori’a i’-otros para la 
pena. “Berdad dizes, //f. 7r// ye mi si¥erbo, ke yo soy el mayor” de los 
rreyes, sin p'rin/cipi¥o ni medi%o ni fin, ni kabo ninguno”. Rresponde / el 
si¥erbo: “es muy g*rande rracon, ke a sefior tan / lo’ado i sefior de p'rimeros 
i Cageros, a tan pi’adoso, / a tan g*rande rrey demandarle mercedes disi”endo: 
/ 1yyaka na°budu wa iyyaka nasta‘inu”; sefior, a ti adora/mos y-a tu deman- 
damos fabor i’-ayuda, kon tu, ye sefior, ihdina al-sirat al-mustaqim sirat 
alladhina /an‘amtu ‘alayhim ghayr al-maghdiib ‘alayhim wa 1a al-dalin?’, / 
sefior, gianos al kamino rrekto 1 berdadero del-addin / del-aliglam, al kamino 
de akellos ke tu fiziste g*raci%a / 1 merged, ke son los a(l)nnabies 1 los de la 
sihaba, / ‘alayhim a(l)ccalam, enpero rrogamoste: no nos gives ni nos / 
enkamines al kamino de los errados ke son los des/k*reyentes, amin”*. Pues 
sepan todos ke Allah, / ta°ala, rragona kon el si’erbo en la ssala. I derecho 
es / ke le page i no enb*race su ju’icyo en ot*ra kosa, pu”es //f. 7v// (illegible 


2 Unvocalized. This Hadith is mentioned in Wensinck, Concordance, e.g. Malik, 
Muwatta’, kitab al-salat, bab al-‘amal fi ’l-qird’a (no. 29). Ahmad b. Hanbal, Musnad, vol. 
2, 67. 

23 Upper line is damaged. 
4 Unvocalized. 

25 Unvocalyzed. 
% MS miyor. 

27 Unvocalized. 
% Unvocalized. 
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line”’) / faltar punto en tan alta obra. Nu’est°ro sefior nos / enkamine en tal 
manera ke ganemos el p‘reci’o / i gu’alardén ke por semejante obra se 
merece. 


Kapitulo de ke el muclim ti%ene nececidad para konocer a Allah/, ta“ala, 
y-a lo ke est obligado para kunp'lir el-addin. Se/pan todos los muclimes k-el 
p'rimer artikulo k-el / muclim est4 obligado es ke konocka ke Allah es / uno 
en su rre’ismo solo, / ke no ay a él parconero ninguno / i k‘reer®® ke en el 
haleqar es un solo sefior/ 1 ke no ay a él en su rre’ismo kont’rastante ninguno. 
/ Haze en el haleqar’' lo ke él kiYere i juzga en sekreto / y-en ptbliko. 
Enti%endese ke Allah, ta°ala, sabe lo sekreto / 1 lo publiko. No se le enkubre 
kosa en el ¢i%elo, ni en / la tierra, ni se mecge foja de un arbol sino ke Allah, 
ta‘ala, lo / sabe, ni seka ni berde, porke todo esta en karta //f. 8r// k*lara. 
Haleq6*” el saber kon su esenci%a, lo’alto i lo / baso, y-elal’arsh i lalkurgi 
i los givelos 1 las ti%erras, / 1 lo ke esté en medyo d-ellas, i lo ke esta deba/xo 
de los abismos d-ellas. Sepas, ye fijo de Edam, / ke todos los haleqados** an 
de ser forgados kon la / potestad de Allah, ta°ala, porke no se mu”ebe una 
formiga / sino ke se’a kon su ligengi’a. Sepan todos ke Allah, / ‘azza wa jalla, 
no tivene en el halegar** permutamiYento ninguno, / ni ti¥ene aparcero en el 
tre’ismo. Es bibo mantenible. No / lo toma su”efio ni dormimi’ento. Sabe lo 
p*resente 1 lo / absente, porke no se le puede eskonder kosa a Allah, / ta°ala, 
porke es sabidor de sekreto i publiko. Haze mo/rir i haze bibir, i ordena komo 
él kiYere d-ellos. Haleqa*> / Allah k‘reyentes i d-ellos desk‘reyentes, / ya- 
Allah es sabidor kon lo ke obrardn. Serdn todos / rrebibkados el di’a del 
judi¢i%o para dar ku”enta, / e kada uno de las obras ke abra echo, i sepas, ye 
fijo //f. 8v// de Edam, ke lo bu’eno i lo malo ke abrds obrado lo / hallards 
en karta k*lara. Sepan todos ke Allah, / ta°ala, no se bu’elbe de lo ke juzga, 
ni nadi se pu/“ede defender de su ordenaci’6n, i no se kita / de lo ke a de 
hazer en su rreismo. Se haze lo / ke él kiYere, i haleqa®® i juzga komo él 
kere. / No tivene Allah, ta°ala, esperanca de gu”alardén, / ni tanpoko abe 
miedo a eskarmi%ento. No ay / sobre Allah allegami%ento, ni ay sobr-él 
judigi’o / porke toda merged i g*raci’a d-él es iban/tallada, i toda benganca 


°° The MS was probably restored a long time ago. Here, a piece of paper is fixed to the 
upper part of the verso side, which renders the upper line illegible. 
*® MS kekereer, second ‘ke’ corrected by vertical slashes. 
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d-l es justa. Sepan todos / ke ada Allah no le sera demandado por lo ke haze, 
enpero los / haleqados serdn demandados las obras ke abrdn / hecho en el 
mundo, i berndn todas las jentes delant / la potengi’a de Allah, ta‘ala, el diva 
del judici¥o, ansi bu*”enos / komo malos, i k’reyentes 1 desk‘reyentes, a dar / 
ku”enta de sus obras 1 dird Allah, ta°ala, akel di’a //f. 9r// wa-amtazu al- 
yawma ayyuha al-mudjrimiina’’; aparta-os los / malos el diva de oy a una 
parte. I dira mds: “fariqun fi / il-djannati wa fariqun fi il-sa’iri”**. I depu”és 
de aber juz/gado dird la nobleza de Allah a partida bayan al-aljanna i partida 
ba/yan*? al fu”ego. Pues mire el muclim ku*anto debe mirar / en konoger 
a Allah, cubhanahu, i hazer obras bu’enas ke / por ello merecka ser akel di’a 
en la pi’adad de Allah, ta°ala, / i segir 1 gobernarse kon la gunna de nu”est°ro 
p°rofeta / Muhammad, s‘m, i desar los usos 1 p*ratikas i t*rajes / de los 
desk‘reyentes, akellos malditos de Allah, / ta°ala, ke desan al haleqador i 
adoran al haleqado“” hizi%é/ndolo t‘res di’oses, cubhanahu wa ta‘°ala amma 
yasifuna: / Tan bendito es Allah, ta‘ala, 1 tan apartado de lo ke lo ap'li/kan los 
malos. I para ke mas enti%enda el muclim / la g*rande desk*reyenga ke el 
desk‘reyent / ti¥ene en ap'likar a ‘Ica, ‘lm, por sefior. Dize / la nobleza de 
Allah, ta°ala, en su alqur’an: “inna mathala ‘Isa //f. 9v// ‘inda Allahi kamithali 
Adam khalagahu min turabin. Thumma qala / lahu kun fa yakum”*!. I para 
ke lo enti%endan los inoran/tes, kiere dezir ke fuera tan rragén de tomar a 
Edam / por sefior komo a “Ica, i la rragén es porke fue / fecho de barro i 
no fu”e mds sino ke dixo Allah, ta°ala: “sey / 1 lu”ego es”, kiYere dezir ke el 
milagro de ‘Ica en / poder de Allah es senb*lante d-él de Edam, ke / fue, 
komo arriba digo, en “kun fa yakun”. Ansi, ermanos, mucho / konbi’ene 
afirmarse todo muclim kon Allah, cubhanahu, un / solo sefior, akel ke haze 
morir i haze bebir y-es sobre / toda kosa poderoso i a él abemos de ser 
tornados a / dar ku”ento el di’a del judici%o. I todo muclim enti/“enda 1 
p°rokure de ganar el mérito i lugar kel-est4 / gu”ardado al bu%en muglim en 
laljanna, porke ansi lo dize / el sabi’o: / “bushran lana ma‘shra al-islami ina 
lana mina al-ghinayatihi ru/knan gha[y?]ra manhadim”: o jentes, alb'rici’as i 
goz [sic] //f. 10r// bu*eno pu”eden tener las konpajias del aljanna / del-addin 
del-aliclam, porke a ellos abra el di%a del judi/ci%o un rrink6én fu"era 1 lugar 
i la g°loriva de derrokant, / ke sera firme para ellos. Dize mas: / “lamma da‘a 
Allah da‘ina li-ta‘atihi bi’l-akrami i(1)rrasili / kunnad akrama al-umami”*. 
/ Dize ke ku”ando Allah, ta‘ala, / llamard a la gente a la-’obidenc¢i’a de su 
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ju’igi’0 kon el mds on/rrado de los mesajeros, nosotros seremos los mas 
onrra/dos de las alumas. I pues somos ¢i’ertos no pu*eden / mentir los dichos 
del alqur’an 1 testos de alimes mucho / debe mirar el muclim en serbir i 
kere’er kon Allah / 1 kon su mesajero Muhammad, s°m, sillo de los a(1)n- 
nabies i kun/p'lir los ginko a(1)ssalaes i dayunar el mes de Ramadan / onrrado 
i pagar la zzaka en-especival la zzaka del- al/fitra®’ i fazer alhajj a la Kasa 
Santa de Mmaka, °azzaha Allah, / si tubi’ere poder para ello, i hazer a(1)ss- 
adaqa a pobres i’-a / meckinos i enparar biwdas i pupillos™ i gu*érfanos, 
//f. 10v// onrrar al padre y-a la madre por kunp'lir el mandamiYento / de 
Allah, ta°ala, ke dize: / “anushkura li wa li-waliddaya ilaya al-mamiru”*>. 
Dize Allah, ta°ala, ye-igwala este dicho kon el dixi%endo: “agradeceme a mi 
/ y-a bu”est°ro padre i madre porke a mf abeys de ser tor/nados”. Konbi’ene 
a todo muclim ke k‘re’a i ke obre las / obras ke t*rds de a dicho kon bu”en 
koragon i bu”ena / boluntad, i sigivendo la cunna de nu’est°ro a(l)nnabi 
Muhammad, / s°m, i tubi%endo esperanca ke la pi’adad de Allah / esta cerka 
de los bu“enos porke no faltard lo ke / Allah dize en su alqur’an onrrado al- 
‘azizun: “inna rahmata Allahi <Allah“> garibun mina al-muhsinina”*’, 
/ ke la pi’adad de Allah es cerka de los bu”enos. Hizi/%éndolo de a(1)rriba 
kontenido el muclim gozard de los rrin/kones i g*radas altas del aljanna 
ku”ando el llamami/’ento bend*rd para el ku“ento el ultimo el diva / del 
judi¢iyo. 


Kapitulo //f. 11r// de la temorizar al muclim para konocer a Allah, 
cubhanahu. Ya a/bemos dicho lo ke el-onb‘re i bu%en muclim a de hazer para 
/ konoger 1 k*reer kon Allah, ta°ala, i ku”an pi’adoso / es i ke tan g*rande 
sefior es, 1 ke fu”erte de / benganga es, porke asf lo dize en lalqur’an: / “wa 
Allah ‘azizun du antiqami”“*, ke Allah es muy onrrado, i de / benganca. 
Mucho konbi’ene ke el muclim konocka / a su sefior, ke es uno solo sin 
aparcero a él, 1 ke no lo / pu”eden be’er los ojos ni lo pu%eden senb*lancar 
los / qoragones. Allah, cubhanahu, fue i no fu%e. No lo alkanga lu/gar i-y- 
esta en todo lugar, sefior ke nos be’e i nadi lo pu”ede / beer. Estd mds cerka 
de nosotros ke la ku“erda del / cerbigal. No mires ni pi’enses, ermano, ki¥en 
tu [...“°] pu/“ede ser Allah, cubhanahu, ni le figures ku”erpo ni lado sino / 
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mira bien sus milagros en este mundo ke lo haleqé*° en / seys dfas i 
depu”és de igu’alé sobre su al-°arsh / porke asf lo dize fi kitabihi al‘azizi: 
“khalaga //f. 11v// al-samawati wa al-ardi fi sittati ayyamin, thumma astawa 
/ ‘ala al’arshi”*!. Haze Allah, ta°ala, eskonder la noche en el / diva i’-el diva 
en la noche i?-el sol i la luna i las es/t‘rellas, todas estén sujetadas debajo de 
su / mandami’ento. A él es halegar i mandar. Ada Allah, / ta°ala, es el dar 
guwalardén a kien él kiere i ‘a/debar a kien él ki’ere, i no se le pu“ede 
figurar / sin rrag6n ninguna i para ke el muclim no kayga en / la safia de 
Allah, pu%es bemos ke amenaza kon lalqur/’a4n, donde dize: “‘azizun di 
antiqam”°*, k-es Allah / onrrado de benganca. I més dize / fi kitabihi 
al’aziz: “wa-ilaya al-masir®”, pues agu/“ardaos, mi [sic] si¥erbos, ke a mi 
abeys de ser tornados / a dar ku”enta de bu esas obras porke por ellas / seréys 
rep’robados, ke ansi lo dize Allah, ta°ala, / “khalaqa al-mawta wa al-hayata 
liyabluwakumu wa-ayyukumu <w> ahsanu / ‘amalan wwa huwa al-‘azizu al- 
ghaftru”**, ke Allah haleqé la mu”ert //f. 12r// i la bida para rrep°robaros 
ku’al de bosotros serd de mejor / obra, porke Allah, ta°ala, es el onrrado 
perdonador. Mucho / debes mirar, ye fijo de Edam, de desar los bigyos / 1 
pekados i no k‘re’er en kosa haleqada ni figu/rada ni-’ordenada en el mundo 
k-ella no si¥a kosa ke / por ella no se puede ganar el ci%elo enpero k*re’er / 
y-afirmarse kon Allah, cubhanahu, akel k-es hale/qador de toda kosa, uno en 
su rre’ismo, sefior obede/cido, ni enjend°ré ni fue enjend’rado, ni ay a él / 
kabo ninguno, i k*re’er ke Muhammad, s‘m, bino kon /la berdad kon el dicho 
berdadero del-alqur’an porke / ni fu%e bulrra ni eskarrni’o: “bal huwa 
qur’anun muhammad mudjidun fi lawhi mahfuzin,”*> / enpero es lalqur’an 
lo’ado esk'ribto en lawhi il-mahftzi / y-ansI ke mucho konbi’ene al muclim 
k‘re’er™® en lo arriba / dicho y-en lo ke Allah a ordenado, porke ansj lo dize 
Allah, ta°ala: / “qad dja‘ala Allahu likulli shay’in qadran”°’, k‘reer en la //f. 
12v// ordenaci’6n, ke todo esté ordenado, bu”eno i malo,/ dulce i-y-amargo, 
i k‘re’er ke todo estd esk'rito / en karta k*lara, i k*re’er ke Muhammad ke bino 
kon la ber/dad i k-el-aljanna es berdad, i k-el fu”ego ke es / berdad, 1’-el 
pu”en de la-ssirat k-es berdad, i ke / a de pasar kada uno por él. Unos 
pasardn komo el-ayre, / otros komo kaballos, kada uno korri’endo, / “bi-qadri 
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a°malihim’®”. Kada uno pasard segtin las obras / ternd, i k‘re’er k-el peso 
es berdad, porke / dize Allah, ta°ala: “wa al-wazna yawma’idhin al- 
haqqun”>’. “El peso”, dize, / noble es su nobleza, “el diva del judici¥o dird 
la berdad”. / Justamente kon esto es menester obrar de koracén / i hablar kon 
la lengu’a 1 purifikar kon el koragén la palabra / de “la ilaha illa Allah, 
Muhammadan rrasulu Allahi”, i toda obra ke se haga / no es acebta sino ke 
se%’a de goracén porke asf / lo dice el-annabi, ‘alayhi a(l)ccalam: “wa’l- 
kalamu bi’l-lisani wa ’lihlasu / bi’l-qalbi”, ke el hablar a de ser kon la boka 
i la purifikagi’6n //f. 13r// a de ser kon el koracén. Allah, ta°ala, giv’e 1-y- 
enkamine a los de/l-aluma del annabt Muhammad, s‘°m, a su obidenci’a para 
ke hagan / obras ke mereckan ser de los bi’enabenturados / kon “jannatu 
a(l)nna‘imi”. Mira, ye fijo de Edam, bastaro/s-i¥a para bosotros para mones- 
taci%6n solo la mu”erte / porke oy esta uno en sus bici’os i rregalos i los / 
rreyes i g*randes sefiores gobernando sus bilas / 1 g*randes lugares i mafiana 
ya jazen debaxo de la / ti%erra, ke no se pudi”eron defender kon sus t*raso/ros 
ni rrikezas de la muerte ni aun kicd hazer al-wa/siya, pu*es ké son de tus 
padres i de muchas / te le das pasadas ante de tu ke an desado el mundo / i 
jamas a él an sido tornados? I mira por tu, por/ke manafia te llamardn-i de 
fu”ercga desards el mundo, ansi / komo ellos lo dexaron. Obra para tu alma 
ante ke benga / la mu”erte porke kada di’a i ora esta tendi%endo / su alkafan 
por ke ansi lo dize el-alim: “al-mawtu //f. 13v// fi kulli hinin yanshuru 
alkamana®”. La muerte, ye fijo / de Edam, tod-ora®! ti¥ende su alkafan, 
pu”es konbi’ene / ke tu no asegures del mundo ni de su fermosura por/ke te 
kedards burlado ansi komo kedaron los / ke fueron ante de nos. Sepas porke 
mejor / entiendas a lo ke estds obligado. Te hago a sa/ber ke depu’és de la 
mu”erte bi%enen espantos / depu’és d-espantos, la eskuridad de la fuesa / i 
la demanda de los almalakes onrrados Munkarun / wa Nakiru, ke hazen 
demanda a kada uno kon / sendas magas de hi’erro en los onb*°ros muy / 
ferostigos y-espantibles. I dizen d-esta / manera ;ki’én es tu sefior i ku”4l es 
tu a(l)ddin, / i ki’én es tu gi’a i kivén es tu alqibla i ki/én es tu a(1)nnabi? 
El ke Allah le haze g*raci’a de te/ner bu”enas obras rresponde i dize: “Allah 
es / mi sefior 1°-el-addin del-aliclam es mi a(1)ddin i Mmaka //f. 14r// es mi 
algibla i lalqur’an es mi gi’a, i Muhammad es / mi a(1)nnabi”, i’-el ke tiene 
malas obras 1’-el des/k*reyente dize: “tu eres mi sefior”, i la’ora le da kon la 
/ maga 1 lo hunde a los abismos de la tiYerra. Pues en/tended, ermanos 
mi’os, ke abéys de morir i’-a/beys de pasar estos espantos i depu”és abéys 


% Not a citation from the Qur’an. 
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/ de ser rrebibkados delante la potengi’a debina para la / g°lori’a si tubi”eredes 
bu”enas obras i k‘reereys / kon Allah, ta°ala, i su mesajero Muhammad, s°m, 
yaghfiru a(1)-ddunib / djami°in® innahu huwa al-ghafuru al-rrahimu”™, ye 
mis si¥erbos, / no-s desfeozeys de la pir¥adad de Allah, ta°ala, ke Allah / es 
perdonador de los pekados porke él es / el perdonador pi’adoso, y-ansimesmo 
serdn rrebib/kados los desk*reyentes ke desk‘*re’e/ron kon Allah i kon su 
mesajero i todos los malos //f. 14v// para jahannam perpetuamente ellos en ella 
durables, / defi%endanos Allah, ta‘ala, a todos los muclimes d-ella, / i nos 
ponga debaso de su sonb’ra de lanpara de nu“es/t®ro a(1)nnabi i’-en su rrogari’a 
porke ninguna rrogari’a / de a(1)nnabi enbi’ado ni acerkado akel di’a ap*robe- 
chard / sino la de Muhammad, s$°m, emin, porke dize: / “man llaw lah lam 
tuhridju al-ddunya mina al-‘adami”™, ke si no / fu”era por amor de Muham- 
mad, s°m, no abri’a sallido el mundo / de eskuridat 1 cegedat, la salbaci”6n 
de Allah se’a / sobr-él, 1 sobre los ke sigen la gi’a del-alqur’an y-addin / 
berdadero, emin ya rabbi al-‘alamin. / 

Kapitulo / para dek“larar sumaryamente la desk‘reyenca. Se/pa todo 
muclim ke Allah, ta°ala, haleqd el mundo i todas / las kosas ke en él se an 
k'riado i haleg6 las jentes / de los k*reyentes i d-ellos desk‘reyentes, / y-Allah 
es sabidor kon lo ke obran, porke asi //f. 15r// lo dize en su onrrado alqur’an: 
“wa-huwa alladhi khalaga lakum / fa-minkum kafirun wwa minkum mu’minu 
wa Allahu bi-ma / ta°maliina khabirun”®, pi%ense todo muclim i k‘reYe ke / 
Allah todo lo be’e i lo-’ordena todo ast komo él ki’ere i le p*laze / i da 
a(1)rrizge al desk*reyente komo al k*reyent / en este mundo por su pi’adad 1’-en 
el otro mundo el desk*/reyente ira a jahannam y-el bu“en muclim k‘reyent / 
kon Allah al-aljanna hizi%endo buenas obras. En/ti%enda todo muclim ke los 
ke Allah a ordenado ke se/’an desk‘reyentes, ellos no k°re”erdn kon / Allah ni 
kon su mesajero Muhammad, s°m, fasta ke tas/ten el-al‘adeb del fuego, 
porke asi lo dize el-alqur’an, / onrrado es: /al-‘aziz: “la yu’miniu hatta yarahu 
al-"adhabin al-alimu”®, / i por eso el dicho del alqur’an no pu”ede mentir 
porke / si’endo ellos para jahannam kobdici’an ke todas los / muclimes lo 
seamos, pu”es a fu*%erca los kieren t*ra//f. 15v//er komo lo abemos bisto a la 
desk*reyenca <komo lo / abemos bisto®’> por kunp'lir el dicho de Allah 
ta°ala ke dize: /“waddu law takfuriina kamma kafari”™, dize: “todos / los 


© After djami* an unvocalized yd’ is written. 

® S. 39: 53. 

* “man law [a ... lam tukhridj al-dunya min al-‘adam” (?). Source unknown. 
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desk*reyentes dese’an ke todos des/k‘re’en komo ellos, porke los akonpafien 
en / k‘re’er banedades i desar a Allah, ‘azza wa jalla, sefior / uno en su 
rre’ismo solo, sin ningun <eredero™> aparcero, / akel ke kiri¥6 todos los 
haleqados y-a a(I)nnabies / enbiYados”. Haleqé nu’est°ro p'rimero padre Edam, 
‘Im, / de barro i fue sallido del-aljanna por su pekado. P‘reba por a/leya del- 
alqur’an i fu”e perdonado por su rrepenten/ci’a 1 de ai naci’6 a nosotros, ke 
somos fijos de Edam. / Sepan todos ke las miseri”as i pekados. Aki toman / 
los desk*reyentes engafio dixi¥endo ;k6mo” podfYa / ser derremido el 
pekado de Edam sino ke Allah inbiYase / a ‘Ica ke le llaman ellos Kiristo? 
Dizen i kiveren / ke es fijo de Allah, cubhanahu wa ta‘ala, tan bendito 1 tan 
//f. 16r// apartado es Allah de lo ke le ap'likan los desk‘re/yentes. Dizen k-el 
dicho ‘Ic¢d de hecho fue / k"rucifikado i mu"erto i ke d-esta manera fueron 
/ ellos derremidos, cubhanahu Allah, i la g*rande cegedad ke / Allah, ‘azza 
wa jalla, si”endo poderoso 1 tan justo, ke no / pudi’ese derremir 1 perdonar el 
pekado de Edam sino / ke muriese “Icd, ke pagen justos por peka/dores. Es 
muy g*rande mentira, ke no fue k”ruci/fikado ni mu” erto, antes fue mesajero 
de Allah, ta°ala, / al pu*eblo de Irra’el kon lalinjil, porke Allah, ta°ala, dize: 
/blank line / “wa-ma gataliihu wa ma salabiihu wa akin” shubbihu / lahum 
wa ma qataliihu faqina bal wafa°hu Allahu ilayhi””” /. No fu%e “Ica mu“erto 
ni k’rucifikado enpero pareci’oles / ser él. Dize mds: “ni lo mataron ni lo 
k"rucifikaron en/pero Allah, ta°ala, lo suby6é a los ¢ielos”. Esto es muy 
cierto, ke ellos li¥eban” k-en esto g*rande engajio. //f. 16v// I de aki a 
nacido su perdimi’ento i banig®lori’a d-ellos, / Allah nos defi%enda de su mal 
kamino, ke ningun on/b‘re umano pi’ense ke le ap'liken fijo. ;O ke tan / 
g*rande falsi¥a i banedad, cubhanahu! No tan solamente par/ran’ kon esto 
ke antes se g°lorifikan i suben / muchas i dibersas personas en sus t'ribunales 
ala/bando los milagros del haleqado i desar al ke lo haleg6 a él / y-a todas las 
k'riYaturas, hizi¥éndolo igu*al del padre / y-abonarle otra tercera persona i 
tanbi’én alabar sus / fechos komo de kiri’ador si%endo el kiri’ado. P°ro/bare- 
mos kon el dicho del- alqur’an la g*rande banedad, / donde dize Allah, 
cubhanahu: /“ya ahla al-kitabi 1a taghlu fi dinikum wa 1a taqulu / ‘ala Allah 
ild °] haqu inna ma ’I-masihu ‘Isa ibnu Maryama / rasiilu illahi wa kalimatuhu 
alqaha ila Maryam wa- rruhu / minhu fa amanu bi’llahi wa rasulihi wa 1a 
taqalu thalathatun / inama Allahu illahi wahidun fa-iyyaya fa-arhabiina”” //f. 


® Corrected in the MS. 
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17r// Dize: “ye pueblo de Irra’el i konpaiia de k'risti¥anos, no / bos eng*ran- 
deckdys kon bu’eso a(1)ddin i no se diga / sobre Allah, ta‘ala, sino la berdad, 
porke lo ke deziys / es falso, ke almacih “Ic¢4 ibnu Maryam, akel / ke tomdys 
por sefior es mesajero de Allah i kon / palabra de Allah se enjend°ro en el 
biYent*re de Mar/yam i kon el rresullo 1’-el kerimi”ento de la nobleza de 
Allah”. / Pues k*’re%e kon Allah i kon lo ke hizo kon su / mesajero Muham- 
mad el milagro en ‘Ica, “Im, i no si¥an / dichos t*res di”oses, porke d-esa 
manera no abri’a / konci’erto en t*res pareceres, sino ke Allah es / solo sin 
parconero ninguno. I”° hizo akel milagro en Maryam / y-en ‘Iga, ‘lm, komo 
se dize en lalqur’4n: /“wa Maryama abnat “‘Imarana alati ahsanat fardjaha 
fana/fadjna fihd min rruhina wa dja°alnaha wa ibnaha ayyatan lil-‘alamina””’, 
/ dize Allah: “Maryam fija de ‘Im*rana, ella fue linpi’a 1 kasta / en su natura 
i rresollamos en ella de nu’est°ro espiritu //f. 17v// [..”°] posimosla a ella i’-a 
su fijo milagro ent*re las jentes / de manera ke los desk*reyentes an tomado a 
Mar/yam y-a-‘Icd por sefiores i rreparadores de sus / pekados”, i para esto 
dize la nobleza de Allah, ta°ala: /“wa-yawma al-qiyamati ‘alaykum sha- 
hidan””’, Agu’ardaos / desk’reyentes, ke esos ke bosotros tomdys / por 
abogados i sefiores el diva del judici’o ellos / serdn testigos ku”ent'ra 
bosotros, porke Allah, /ta°ala, diré kon aleya: /“wa id qala Allahu ya ‘Isa ibnu 
Maryama antu qultu / li(1)nnasi itahidunt wa-ammi ilahayni min dun illahi qala 
subhanaka / ma yakiinu Ii an agala ma laysili bi-haqqin in qultu qultahu faqad 
/ ‘alimtuh ta‘lamu ma fi nafst wa 14 a°lamu ma fi nafsika/ innakum anta ‘allamu 
al-ghuyubi”®°, / En el mesmo di’a del ku”ento dize Allah: “ye ‘Ica /ibnu 
Maryam, tu-as dicho a las jentes ke tomen / a tu y-a tu madre por sefiores a 
menos de Allah”. //f. 18r// Dird ‘Ica: “tan bendito eres tu, ye senor, no es 
/ dado a mi otra kosa sino dezir berdad, enpero, senor, / si yo lo e dicho tu 
muy biYen lo sabes, porke tu, / sefior, sabes lo ke estd en mi persona 1 yo no 
se lo k-estd / en sus personas d-ellos i’-ello es civerto, / ke tu sabes todo lo 
ke ellos enkobren i se/kretan”. / “Fa-qultu lahum ila ma amartani bihi anu 
a°budu wa Allaha rabbi wa ra/bbikum wa-kuntu ‘alayhim shahidan ma dumtu 
ffhim falaman /lawa faytani kunta anta al-raffu ‘alayhim wa anta ‘ala kulli / 
shay’ shahidun intu ‘adibhum fa-innahum ‘ibaduka / wa in taghfir lahum fa- 
innaka anta al-°azizu al-hakimu”®!./ Yo no e dicho a ellos sino akello ke tu 


76 Alif without vocal. 

7 Combination of S. 66: 12 and S. 23: 50. “lil-“alamina” (in the text) is not part of S. 23: 
50. There may be two explanations: the author may have wrongly remembered this particular 
aya, or he may be quoting from some other source, possibly a tafsir work. 

One letter probably missing. 
S. 4: 159. 
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me as mandado ko/n ello en ke adoren a Allah mi sefior i su sefior i tu, ye 
se/fior, es sobr-ellos testigo. Yo me doy por kito d-ellos / 1 tu, sefior, me 
hards morir i serds tu, sefior, el rreko/nocedor sobr-ellos, ke tu eres sobre 
toda kosa <p*re>//f. 18v// p‘resente. Si los kerras adebarlos ellos son tus / 
si¥erbos i si los kerras perdonar, pu’es / tu es el onrrado ¢i’ente. Entonges 
dira Allah: ake/ste di¥a de oy ap°robechara a los berdaderos 1 bu”enos / kon 
bu”enas obras. A ellos les sera dada laljanna, / akella ke korren d-ella rri%os 
de pi’edras p*re/ci”osas perpetuamente en-ella kon-nos ke se / kontentara Allah 
d-ellos 1’-ellos d-él, porke akello / es walardon i sastifacgi’6n g*rande. A Allah 
es / el rreismo de los ci’elos i de las ti%erras i de lo / ke esta en medyo d-ellas 
y-el es sobre toda ko/sa poderoso, ke kastigard al desk‘reyent / por su 
desk*reyenga i no se podrd defen/der del-al‘adeb de jahannam, ni les valdaran 
sus di/Yoses, ni adbogados ni figuras ni allegar falsos / testigos para hazer la 
mentira berdad porke Allah / sabe lo ke ellos enkobren en sus koracones. //f. 
19r// Allah enkaminard al bu”en muclim al kamino de la g®lori’a / por su 
a(l)rrahma g*rande. / 

Kapitulo / para rreformar mds el-addin del-aliclam 1 ber el en/gafio del 
desk*reyente. I komo biniYeron / Mica i “Ica, ‘alayhim i(1)gcalam, kada uno 
a su / konpafia de parte de Allah, mesajeros, alb'rici¥ando / ke Muhammad, 
s°m, abi’a de benir kon la berdad i / kon kosa presente ke fue lalqur’an, y- 
alli para/ron todos los a(1)nnabies, salawatu Allahi ‘alayhim. / Dize el sabi’o 
al-falih®’ i depues allegaremos kon / lalqur’an onrrado: “tabaraka Allahu ma 
wahyun bi-muktahibin wwa 1a qabiyun ‘ala ghaybi/ bimutahim”®, porke 
allegan los desk‘reyentes / ke Muhammad, s°m, era t°robador y-annabi en 
kaso absente. / Dize: “tan bendito es Allah ke inbi¥0 a Muhammad, s°m / kon 
rrebelagi’6n 1 no fue su alwahi kosa t°robada //f. 19v// ni-a(1)nnabi sobre 
kosa absente para ke tomen sos/pecha, ante es mesajero de la berdad i kandela 
rres/p*landeci%ente”. Dize Allah, ta°ala, en su onrrado alqur’an: / blank line 
/ “wa-ma ‘alamnahu al-shi‘ra wa ma yanbaghi lahu”®‘, no demost‘re/mos 
a(l)nnabi, “lm, echizos ni kosa mala porke no kon/beni’a a él, enpero no es 
sino dek*larador de/l-alqur’an k*laramente. Diremos ke Muca, ‘lm, / dixo a su 
konpafia por lalqur’an onrrado: /blank line/ “wa id qala Miisa li-qawmihi ya 
qawmi lima tudunani / wa qad ta°lamiina ani rasiilu illahi ilaykum falamana 
ghuwa/ azaghu Allahu qalibahum wa Allah 14 yahdi il-gawmi il-fasiqina”®. 
Dixo Mica a su konpafia: “ye konpafia, no me adores / a mi, ni tanpoko 
agays por mi la obra ke soy mesajero / de Allah ta°ala a bosotros i puso Allah, 


82 al-salih? 

83 T have not been able to identify this source. 
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ta°ala, durici’o / en sus koracgones i-ya Allah no gi’a a las konpajias //f. 20r// 
de los malos”. Wa id qala ‘Isa ibn Maryama / ya bani isra’7l ini rasilu Allahu 
ilaykum musadigan / lli-ma bayna yadaya mina a(l)tawrata wa mubashiran bi- 
rasilin ya/ti mina ba‘di ismahu Ahmad fa-lamma dja’hum bi’l-bayyinati / qalii 
hadha sihrun mubinun®./ Dixo ‘Icd ibnu Maryam, disiYendoles la berdad: / 
“ye pueblo de Irrael, yo soy mesajero de Allah a bo/sotros i konfirmo i?®’- 
aberdadecko lo ke ante de mi / se os-a dek*larado del-attawra i alb'riciYos, i 
certefi/ko’os kon un mesajero i sillo de los a(l)nnabies / ke depu”%és de mi 
berrna, ke su nonb‘re se dize / Ahmad, y-en la ti’erra se diré Muhammad, 
ku“ando ello les / bino kon la berdad, dixeronle ke era hechizero k*lara/mente. 
K*riYan eskonder la luz ke Allah abi’a®* de / inbiYar del-annabI Muhammad, 
s°m, kon sus malos pensa/mi’entos”®’, / wa Allah mutimmun kiratu wa law 
kariha al-kafiriina”’, ya Allah kunp'lird su luz para sillar todos //f. 20v// los 
pasados kon la luz de Muhammad, aunke pese a los / desk‘reyentes. I si los 
muclimes ki%eren / ser gi’ados a una merkaderi’a ke kon-ella / se salben del- 
al‘adeb doliente k*re’an kon Allah i kon su mesajero Muhammad, s‘°m, 1 
gasten / sus algos en sadaqas y-en fi cabil-illahi / i sus per*sonas, porke akella 
es la mejor / merkaderi’a, 1 si obreran kon ella y-otra kosa / ke serdn amados 
de Allah i defendidos de la pena / fuerte i’-esto tomen por alb'rici’as / los 
k*reyentes./ 

Kapitulo / p'rimero de los p*rencipales mandami’entos / del-addin del- 
aliclam. Pu*es Allah inbi’é al p°rofe/ta i bi%enabenturado Muhammad, s°m, 
kon-el / alqur’an ke en él se konti”ene la gunna i debe/dami’entos 1 kastigos 
’-amenazes i p°rometimi//f. 21r//entos b*rebes i konp‘rendibles manda- 
miYen/tos en la ddin del-aliclam i guna. / P‘rimeramente el muclim solamente 
Allah a-d-adorar / sin at*rebuirle ninguna semejancga. Es poderoso / sobre lo 
ke ki’ere. Enbi’onos a su eskojido 1 bi/enabenturado a(1)nnabi Muhammad, 
sm. Ama a tu p*°ro/simo komo a ti mismo i kerras para él lo ke para ti / 
kerri’as. Onrra al bezino 1 gu”arda su onrra 1’-en/kobre su tacha, porke es de 
los pari’entes / cerkanos por el dicho de Allah, ta°ala: /“wa’l-djari di il- 
qurba”?!. P°rokurar4s kontinamen/te ser linpi¥o kon alwadii’ i’-elatahur 
manteni/Yendo los cinko a(1)ssalaes kontinamente. Sey / obidi’ente a tu padre 
1 madre aunke si’an in/fi’eles. P°rokurar de no jurar en bano porke asi / lo 
dize Allah: “wa-adjmatnii aymanakum””’, gu’ardaos / sobre bu"est*ras juras 


© S§ 61: 6. 
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no seYan enbano. <Gu>//f. 21v//gu%ardaos de tomar lo ajeno, de hazer 
a(1)zzine. Pa/gards los a(1)zzakaes, especi’almente el-azzaka / del-alfitra, un 
kuartal de los del annabt Muhammad, s°m, / por kada per*sona maskulo o 
fenb*ra, hurro o katibo / de los del-aliclam. A de ser el ku’artal de t'rigo / o 
cebada o centeno o datiles al fin ke se%’a de la / biv’anda ke mas se p*latika 
komer en la billa o lugar. / Dayunards el mes de Ramadan onrrado i kun/p'lir 
lalhaj si ubires poder para ello. Onrrards / el di%a del-aljumu’a mas ke todos 
los divas kon toda / linpi’eza i debotas rrogari’as i bestir akel dia las / 
mejores rropas ke tengdys. A los sabyos onrra/rds a los pobres i’-a los alimes 
pork-el-aljumu‘a, / dize a(l)nnabi, s°m, “hadjdjun al-masakin”™, aljumu‘a 
es / alhaj para los pobres i meckinos. Morirds por / mantener el-addin kon tu 
per*sona i biYenes. / Onrrards al bezino. Ospedards al biYandante i no tor//f. 
22r//nes el demandante de nada ke demande par-amor de / Allah, ni fu*ercges 
al pupilo por el dicho del-alqur’an: “fa amma’l-yatima fa-la taqhar wa amma’l- 
sa’il fa 14 tanhar”™*. / Dize Allah: “aku*anto el pupilo tu® no le fagas 
fu”erga, / aku”anto el demandante pu”es no le negays de la / rricke ke Allah 
os a dado”, 1 no k‘rebanteys /la jura o boto sino lo ke fu‘ere kuent'ra la ley 
ino / merkéys kosa hurtada ni haram i no seays / kawsador ni konsentidor del 
pekado, ke se/rds aparcero kon él. Kunp‘le el peso 1 la me/sura, i da lo suyo 
a su du”efio. I no hagas engafio ni / t*raici’6n, 1 no te abantajes en la merka- 
deri¥a / kon rrenu”ebo. Gu"ardate de la g*randi’a 1 gu”ar/date de beber el 
bino, ni kosa k-enb'riage i no / komas la mortecina ni karne de puerko ni / 
sang*re ni kosa dubdosa ni mal degollada, porke / ansi lo dize el-alqur’an: 
“hurrimat ‘alaykum //f. 22v// al-maytatu wa’l-dama wa lahma al-huziri wa ma 
uhilla / li-ghayri illahi bihi”*°. Dize Allah: “ye akellos ke soys / k‘reyentes 
es haram sobre bosotros la mor/tezina, karrne i la sang*re 1 karne del pu”erko 
/ i toda kosa ke se degu”ella sin ‘bismillah wa-allah akbar?’”’”. / I ku”ando 
enkont’rareys a ninguno de los muclimes / da les a(1)¢calem. Abancate a ello, 
es mds gu’alardoén, / 1 no bi’edes la habla a ningun muclim mds de téres / 
dias porke si otro hazes pekas mortal/mente. Ayuda a todo muclim en su 
necesidad i kun/p‘le su menester en serbici¥o de Allah, ta‘°ala, /i besitale si 
adolecivere y-akonpafia laljaneza / a todo muglim ke muri’ere i sey kont*ra 
kual/kivere muclim ke ira ku”ent*ra la ley i la ddin / i gunna. El ke te 
hablara, rrespondele bi%en / o kalla 1 no digas mal en derecho ent‘re partes 1 
ku”ando jucgards sey ju”ez fivel. //f. 23r // I no <lo> tomes el lugro 1 


3 Not in Concordance, see Ibn Rushd, Fatdwad, p. 759. 
™ §. 93: 9-10. 
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gu’ardate d-él, i gu”ardate / de la kowdici’a 1 sey berdadero a tu sefior porke 
/ él es tu eredero a falta de erederos. Pagale su /derecho. Onrra a los rnkos 
i no / menosp‘recgi’es / a los pobres 1 gu’ardate de la g*randi’a 1 de la / 
enbidya 1 de la safia. Sey paci’ente i no sigas / a hechigos ni’-a debinos ni’-a 
daweros por lalqur’an: / “wa 1a yaflihu a(1)-ssahir haythu atta”*®, ke no es 
bi%en/abenturado el hechizero donde ki’ere k-est. / Solament en Allah k‘reerds 
i segirds / sus mandami’entos i no bibas en tierra de in/fi%eles 1 donde no 
manti’enen juctici’a / ni ent*re malos bezinos, ni te akonpanes kon los / malos 
muclimes 1’-ent‘re los bu”enos. Gasta un ter/ci%o de tu hazi%enda i cufre las 
injuri’as 1 no te rrepi/Yentes d-ello i no ju”eges a kartas ni dados ni a / otra 
kosa mala, ni te deleytes en lo haram por el //f. 23v// dicho de Allah, ta‘ala, 
en lalqur’an: “innama °l-khamru / wa’l-maysiru wa’l-anhabu wa ’l-azlamu 
ridjzun min ‘amali / i(1)-shshaytani fa idjtanibihu la‘allakum tuflihina””’. 
/ Dize Allah: “ye mis si%erbos, el bino i ju”egos i bayles / 1 deleytes; todo es 
en serbici’o y-obras de la / shaytan. Pues salbaos d-ello i seréys bi%en/aben- 
turados”. No pi’enses ni mires lo’ajeno. Gu’ar/date del engafio 1 perdona a 
ki¥en te yerra, i demanda / perd6n a ki’en tu enjuri’aste, i gu”ardate de la / 
g*randiva. Obedeze a los buenos, api”adate de los / mec¢kinos 1 menores. 
Ajuntate kon tus igu/“ales i no se’as de dos karas. Pond’ras pag / entre las 
jentes. Enkamina-a los errados'™ i ternds / a Allah de tu parte. Ahorrards 
katibos kon tus biYenes. / Al wérfano i’-a la biwda akonsejards. I serds bezino 
/ de Allah, ta°ala. Ap‘rende la ley i gunna i demu”esala a todo / el mundo ke 
por ello serds demandado el di’a del judi¢i’o. //f. 24r// Estorba a los 
desobedecedores de la ley i gunna, / i pone en ello tus fu*ergas 1 ternas a 
Allah de tu parte. / Fards berdadera rrepentenci’a 1 serds digno de / ser 
alabado. Aborrece el mundo kon digna esperanga, / i kobrards por ello la 
bi%enabenturanca. No uses / las p*latikas de los k'risti¥”anos i malos pekadores 
/ ni sus trajes i serds libre de los pekados, / i konp'lirds i gu’ardards los 
dichos i’-usos i kos/tunb‘res de akel biYenabenturado Muhammad, s°m, / 1 de 
los de su a(l)ssihaba sobre kien la’alta p°robi/denci’a di’o tan g*rande 
g*raci’a i serds de akellos / ke sin tentaci’én el dia del judigi’o de- 
trar<ar>4n / en laljanna, in sha’ Allah, ta°ala!®!. / 


Kapitulo ke kosa es el / berdadero a(I)ddin i komo el onb‘re debe salbar 
su a(I)rrih / K‘reyenca es p‘rencipi’o de rragén de donde se / demu” est*ra 
ell-umano entendimiYento. El addin es //f. 24v// p‘rencipi¥o de rragon de 


® S. 20: 69. 

» §S. 5: 90. 
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donde p°rocede ell-umano en/tendimi’ento. El addin es kosa ke gi’a al-onbere 
/ a saber ke kosa es Allah i k‘reer en-él, i tener / por fe ¢i’erto ke no ay otro 
biven sino él ke / hizo al-onb‘re de una gota de agu”a komo lo dize el- 
alqur’an: /“khalaga ’l-insana min ‘alaqgin”'®, haleqamos'® a la per*sona 
de una gota de agu”a. I dale bida lo ke kiYere i dale gua/lardén segiin su 
obra, komo lo dize alqur’an: / “kullu nafsi bima kasabat rahinah”!*, toda 
per*sona ke / hard buena obra hallarlo ’a para el deskanso. Es / de p‘receto 
ke todo onb‘re 1 mujer debe afirmar / todas sus obras firmemente kon Allah 
ke / por muchos t’rebajos ke le bengan no se deskon/five del. K-eso es fe, 
k*re’er 1 fi’ar en / Allah k-es un solo sefior, 1 tener por fe ke haze komo / 
kiYere, ke en este mundo no lo podamos ber ni alkangar / por las obras ke hizo 
i haze. Lo podemos koneger si’-a //f. 25r// ello paramos mi’ent*res i k*re’er 
ke rrecucita la ti%erra / seka kon ell-awa ke inbi’a de los ci’elos 1 kon-ella / 
se k'rian todas las kosas ke ansi lo dize lalqur’an: / “wa anzalna min-a al- 
sama’i ma’an mmubarakan li-nuhiya bihi baldatan maytatan”!. Dize Allah: 
“ya degendimos del ¢ivelo agu’a / bendita, ke rrebibkamos kon ella lugares 
mu”ertos 1 los / bolbemos berdes”. Mira, ermano, el milagro de Ibrehim, ke 
/ sus jentes eran malas y-a Allah, ta°ala, lo tomo a él / por amigo ?-a otros 
muchos por lo ku“al en ello ay muchos / aktoridades de komo konbi’ene ke en 
un solo Allah abe/mos de k*reer y-afirmar sin permutami’ento ninguno / de lo 
ke fu%e kont’ra él ap'likado y-at'ribuido de lo ke / ellos k*reen sin mereci- 
mivento ni gu”alardén / ninguno, pues konbi’ene ke la fe si¥a fundada i 
gu’ar/necida 1 cimentada kon obras i kostunb‘res bu/“enas komo lo dize 
elannabi, “Im: “al-‘amalu bi’l-nniyati”, la fe //f. 25v// i obra del muclim a de 
ser de hecho de boluntad i puramente / obrando en ella. / 


Kapitulo / de los artikulos ke el onb‘re a de k‘re’er i te/ner por fe i 
p'receto. Los artikulos ke el buen / muclim a de k‘reer'®™ i obrar i tener 
por fe son t’reze. / 

Lo p'rimero es k‘re’er en su koracén y-afirmar / kon su boluntad i dezir 
kon su lenwa ke Allah es / un solo sefior 1 gobernador de toda kosa, ke no ay 
/ otro sefior sino él, ke k'ri¥6 el mundo de no nada. No ay / konparaci¥6n ni 
semejanga a él. Ni enjend°ré ni / fu%e enjend’rado i no ay a él kabo ninguno, 


12'S. 96: 2. 

103 MS haleqamos. 
«104 SS. 74: 38. 
% Combination of S. 50: 9 and 50: 11. The phrase “mubarakan-baldah” is a correction of 
the following words, which are still legible: “mufaan mufarakan (?) Ilinuhiya bih baldatun”. 
The corrected words seem to have been written in the same handwriting. The reasons for this 
are obvious. 
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porke asi / lo dize alqur’an: / “lam yalid wa-lam yulad wa lam yakun Ilahu 
kufu’an ahad”!°’, En el / ku%al sefior a de k‘re%er i serbir todos los mucli- 
mes. / 

Segundo /artikulo es ke el muclim a de tener por p‘receto //f. 26r// 1 
mandami’ento i k*°re’er 1 tener por fe ke Allah, / ta°ala, inbi%o en fin de todos 
sus p°rofetas el es/kojido 1 bi%enabenturado p°rofeta Muhammad, s‘m, / kon 
akella santa debina ley del-alqur’an inbi’ado del / dibinal g*raci’a 1 kon-él 
rrebok6 todas las otras / esk'rituras i leyes i”-end*regé kon-él a las / jentes de 
las dudas i yerros en ke bebi’an, i los / gi’6 al bi’en perdurable por lo ku"al 
somos obligados / de segir los p‘recetos 1 mandami’entos del dicho / p°rofeta 
Muhammad, sm, y-a sus konpafias, porke / supi%eron!™ mejor y-enten- 
dieron la gi’a y-adin / berdadero, porke asi lo dizen los ‘alimes: / “a’uli li- 
taba*!® sunnatun nabiyihu wa-ashabihi”!!®. / Dize ke est4 obligado todo 
muclim k*reyente segir / i gu’ardar los p*regetos 1 mandami’entos de nu”es- 
/t’ro kawdillo Muhammad, s°m, i de los de su a(l)ssihaba / 1 desar todos los 
otros usos i kostunb‘res //f. 26v// de las otras naci’ones ke p'rimero fueron 
ni ber/nan i por tanto las obras serdn testigo para ser / el-addin puro. I porke 
Allah las rregiba an de ser kon/formes a la ley 1 gunna porke la fe k*reg¢e 1 
mengu”a / siguin las obras serdn pokas o muchas. / 

El tercero artikul / es k*re”’er <ke Allah, ta‘ala, inbi%6 en fin de todos/ sus 
a(l)nnabies akel ecelente i biY%enabenturado / Muhammad, s‘m!!'> i tener 
por fe i p*receto ke todas / las kK'riaturas an de morir salbo la potenciYa de 
Allah, ke si¥%enpre fue i ser4 bibo mantenible, durable i miseli/kordi’oso. Es 
Allah sabidor de todos los a(1)rruhes / ke malaku almawt rrecibe 1 lo ke Allah 
les tiene ordenado, / bu%eno i malo, i ag°ro i dulce, pena o deskanso, porke 
/ es senior ke ordena komo él ki’ere en sus hale/kados. Ordeno Allah, ta‘ala, 
el mundo i haze en-él lo ke / ki’ere 1 lo ke el kiYese haze, 1 lo ke no ki’ere no 
se haze //f. 27r// 1-el es sobre toda kosa poderoso. I k*re%er en la or/dena- 
¢i¥6n es debdo i debedado de hablar d-ello sino / ke se’a muy sabyo 1 kiso 
Allah ordenar i rrecebir la / rrepentenci’a del pekador si se rrepi’ente d-ello 
porke / ansi lo dize por lalqur’an: /“qabili i(1)ttawbi shadidi il-°aqabi”!!. 
Allah'!3, ta°ala, / rrecibe / la rrepentenci%a del pekador i tanbiYén es Allah 
fu/“erte de benganca. Mas dize al-annabi Muhammad, sl‘m: /“a(1)tta’ibu 


107 §. 112: 3-4. 

& MS subi’eron. 

109 Alif after ta’, although with kasra. 

10 Origin unknown. 

'!!_ Copy error, namely copied from the second article. 
"2 §. 40: 3. 

13 MS illah. 
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mina ’(1)-ddanbi ka-man llidanwa ladin”!'*. Dize k-el ke / se arrepi’ente del 
pekado libre keda komo ke no ubi/"ese kaido en-él. Ya ordend Allah, ta‘ala, 
a ku“alkiYere / per“sona en el mundo dos almalakes, uno a la mano dere/cha, 
otro a la mano ickerra, ke esk'riben sus / obras malas i bu”enas, porke asf lo 
dize lalqur’4n: / “wa-inna ‘alaykum la-hafizina kiraman katibina”!!>. / 
Abisa, fijo de Edam, ke sobre ti ay gu”ardas muy / onrradas, ke esk'riben 
bu’est*ras obras //f. 27v// las ku“ales hallaréys en karta publika 1 k*lara / el 
dia del judici’o por lo ku“al ninguna kosa sencela [?]./ 

E] ku“ arto artikul / es de p*receto k‘re’er la demanda de la fuesa / ke la 
demandardn los almalakes onrrados komo / abemos dicho: Munkaru wa 
Nakiru. Akella es la p'ri/mera demanda de la otro mundo k-es el paso de la 
fu%esa / al ti%enpo del ku%al el buen a(1)ddin i sus obras / le alunb*rardn la 
fu”esa o se la enkurecerdn i si s-en/poderd por g*raci’a debina kon sus 
bu”enas obras, / i dize ke Allah es su sefior, Muhammad su mesajero 1 
lalqur/’an su gi’a, entonces a(l)rruh del tal sera en-ece/lenci’a 1 g°lori’a i”-en 
g*raci’a del soberano i en alturas hata el di’a del judici%o komo lo dize / en 
lalqur’an: / “ina kitabahu al-abrari lafi illiyina wa ma adraka/ ma ghiliyiina 
kitabun mawqimun yashhadiha al-mugarrabiina”!!®. //f. 28r// Dize Allah, 
ta‘ala: “las kartas 1 bu”enas obras de los / bu*enos obrantes de mis si%erbos 
estardn en / alturas, 1 si supi%eses, ye fijo de Edam, ke kosas / son las alturas, 
son las kartas kunp'lidas ke / las p*resentardn los almalakes muy cerkanos / 
1’-onrrados”. I si serd mal rrespondedor 1 falto / de obras doblarle an la pena 
i lo pond’rdn en las / basuras de jahannama komo lo dize lalqur’an: / “ina 
kitabahu al-fudjari la-ff sidjinin wwa ma adraka / ma sidjinun kitabun mar- 
qiimun waylun yawma-idhin lil-mukadhdhi/bina”!"’ /. Dize ke las kartas de 
los desk‘reyentes'!* / i mal obrantes serdn en basuras i balles de / jahan- 
nama, i si supi’eses ke kosas son las basu/ras; son balles de jahannam 
p‘resentada para los malos desk*reyentes. O tan gu”ay akel di%a del judici’o 
/ para los mentirosos porke akel di’a serdn perpe/tuamente en jahannama, 
porke son mintirosos i malos // f. 28v// porke ansi lo dize Allah: “ina al- 
munafiqina la-kadibiina”!!’. / Sabe ke los desk*reyentes son mintirosos. / 

El kinto artikul / k-el muclim a de tener por fe i k*re”er ke todos / an de 
morir ku”antos fueron haleqados'”’ en el mundo / “ila wadjhi illahi il- 
‘azimi”, / sino la kara de Allah, °azza wa / jalla, ke no abra fin komo lo dize 


4 Tbn Madja, Sunan, zuhd, “al-ta’ib min al-dhanb ka-man 1a dhanb lahu”. 
NS §, 82: 10. 

16S. 83: 18-21. 

NT §. 83: 7-9. 

18 MS k’reyentes. 

19 §. 63: 1. 

120 MS halegados. 
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en lalqur’an: / “Kullu shay’in halikun ila wadjhahu lahu al-hukm wa-ilayhi 
tur/djahahu”!?!, Sepas ke toda kosa a de ser fenecida / sino la kara de 
Allah, gubhanahu, k-es sin p‘rengipi’o / ni sin fin. A él sera el judicivo i a 
él abemos de ser / tornados para dar ku’enta el dia del judici%o / y-esto an 
de aber’”* fin todos los haleqados i-a / a(l)shshaytanes. A de ser el diva 
de la amargura ku”ando / tokara Icrafil el ku%erno. Entonces no abrd / kosa 
ke tenga bida salbo la potenci’a de Allah ke / si¥enp‘re fu%e i serd i demos- 
trarse a su g*rande poder //f. 29r// 1 todos morran akel dia salbo la 
potencgi’a debina / ke a todos los onb‘res es manifi”esto en es/pecival 1 jeneral 
la potenci’a de Allah, ta‘ala, 1’-el / post‘rero ke morird serd malaku al-mawt, 
el ku%al / rrecibe los a(l)rruhes i se pone ent*re laljanna i jahannama / 
kubierto kon sus alas y-alli le rregibe Allah su a(1)rruh. I dize: “tan bendito 
es Allah, akel ke ordenéd la / muerte i la bida, ke si yo ubi’era entendido ke 
tan / fu”ertes eran los t*ragos de la mu”erte abri’a / rrecebido los a(1)rruhes 
de los muclimes kon / més pi’adad, wa ’l-hamdu-lillah, rabb al-‘alamin”!”. 
/ 

EI seysseno artikul / i p*rencipales rrazones d-él es k*re’er k-el / p'rimero 
ke Allah rrecucitara para el llamami’ento es / a Icrafil para tokar el ku”erno. 
I por el kerimi/”ento de Allah todos los a(1)rrihes bolberdn en / sus ku’erpos. 
Por la potestad de Allah, ta°ala, todos //f. 29v// los ku”erpos an de ser 
rrecucitados en ku/“erpo 1 karrne, los bu*enos al aljanna i los malos / a 
jahannama. “Hali imtala’at wa-aqilu hal min maz/idin”. Ye jahannama, je asi 
estas llena? I dirad jahannam /e a sin di’a mas [?]: “la amla’ana djahannama 
miman tabi/‘aka min-a a(l)-nnasi adjma‘ina”!**, Dize Allah, ta°ala: “Yo te 
inchiré, / jahannam, de akellos ke me an sido desobidi’entes/ de las jentes 
todas”, a°dhana Allahu minha, defi/Yendanos Allah d-ella. El p'rimero ke serd 
rrebibkado / sera el bi%enabenturado Muhammad, s°m. Entonces / la ti’erra 
serd apurada 1 t°rokada por la g*raci’a de Allah,/ ta°ala. Sera engendido 
fuego en los p‘rengipi’os / 1 kabos de la ti%erra ke konp*rende todas las / 
ti”erras del mundo donde Allah hard mas kanpo de la / ti’erra 1 mds llano ke 
no era de antes 1’-allf daran / ku”ento las jentes. Akel di’a no ap°robechara 
/ hijos ni algos sino akel ke terrnd i amard a Allah, ta‘ala, //f. 30r// kon 
koracgén firme komo lo dize lalqur’an: “Yawma 1a yanfa°u malun wwa 1a 
baniina illa man-a até Allaha / bi’l-qalbin salimin”'™, el diva del ku‘ento 


121 §. 28: 88. In the right-hand margin is written “dja‘tina”, obviously correcting “djahahu” . 

'2 Between alif and ba’ of aber an unvocalized fa’ or qdf is written without a diacritical 
mark. 

13° Unvocalized. 

14 §. 38: 85. “al-nas” in the citation of this dya is another indication that the author quoted 
by heart. In the Qur’anic context the passage in question is a dialogue between Allah and Iblis. 

125 § 26: 88-89. 
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no ap*robechard / a ninguno fijos ni rrikezas, sino akel ke abra o< bra > /bra- 
do obras firmes i de koragén. Akel dia / abra a la per*sona fechos muy 
t‘rabajosos por el / dicho del alqur’an onrrado:/ “li-kulli imri’in mminhum 
yawma’idhin <’amr'?°> sh’anu yaghnihi”!?’, / Kada per*sona akel diva 
estara kon hecho muy / g*rande. 

El seteno artikul / del diva del judici%o es ke Allah hard llegar a todas / 
las jentes del mundo en-un lugar, porke el poder / de Allah, ta‘ala, i su 
sentenci’a sera en p‘resenci’a / de todos parecida, komo lo dize lalqur’an 
onrrado g*rande:/ blank line / “yawm yadjma*ukum li-yawmi il-djam‘i dhalika 
yawmu al-taghabiina”!*, / El diva ke Allah os ajuntard el di’a ke todas//f. 
30v// las jentes serdn ajuntadas para el ku”ento, / akel dia sera di’a de 
desengafios i serdn / ajuntados en lugar ancho ke sera a medyodia / para 
juzgar a kada pueblo kon su p°rofeta / y-a kada uno partikularmente en 
p‘resenci’a / de todos i berén los buenos la kara de Allah akel / dia. 
{Donde debe estar el-onb‘re akel di’a de judi/ci’o? Serd dada a kada uno su 
karta de lo ke abra / obrado de bien o de mal, a los bu’enos en su mano 
derecha / y-a los malos kon su mano la ickerra, 1 por dibersos / i feos lugares 
ke ansi lo dize-lalqur’an: / blank line / “wa-amma man-u atiya kitabahu bi- 
yaminihi fa-sawfa yuhasabu / hisaban yyasiran wa-amma manu atiya kitabahu 
bi-shimalihi/ aw min wara’a zahrihi fa-sawfa yad‘°u thubiiran / yasala sa‘- 
ran”!*?, Dize la nobleza de Allah, ta°ala, ye mis / siYerbos, si se os dard 
bu”esa karta kon bu”esa //f. 31r// mano la derecha sefial es ke bu’est°ro 
ku”ento sera / ku”ento lijero. Si en kaso se os dard bu”esa karta / kon bu’esa 
mano la ickerra, o por det*rds de bu’esas / espaldas es sefial de desobidenci’a 
i por ello ke/mareys en el bal de ga‘ir. Este diva de judici’o sera / muy largo 
i doloroso i de g*randes / jimidos i t'ribu/laci”ones ke no abrian kesido las 
jentes akel di%a / aber nacido. 

El ocheno artikulo / es tener por cierto ke la rrogari’a del- annabi 
Muhammad, s‘m, / akel di’a sera oida i’-obedecida. Esto serd ku’ando las 
/ jentes serén en <en> g'*randes pasiYones i t'ri/bulaci%ones e en-este diva 
para dar ku“ento mirando al / civelo mas ke al mundo, por donde akel diva 
las jentes / rru”egardn a los a(1)nnabies ke los despachen i les / tomen ku”ento 
a kada uno d-ellos de los ku”ales a(1)nnabies. / Kada uno dard su eskusa sino 
el bivenabenturado a(l)nnabi / Muhammad, s‘m, k-él rru%egard a Allah, 
ta°ala, i serd oida su rrogariYa. //f. 31v// Esta rrogariYa p'rimera serd para 
ke Allah les / ab’rebi%e su ku”ento. La segunda bez ke rrogard, / s°m, es ke 


R 


Unvocalized, a clear copy error. 
S. 80: 37. 

S. 64: 9. 

S. 84: 7-12. 
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Allah, ta°ala, saka a los de su / alumma de jahannam ad-akellos ke k*re”eron 
/ kon la unidad por la kuYal rrogari%a iran todos / al-aljanna. 

El nobeno artikulo / es k‘reer el muclim ke a de dar ku”ento / a Allah de 
sus obras. P*receto es k‘re’er / ke el muclim a de dar ku”ento ada Allah de 
lo ke / abra obrado en-el mundo 1 todos seran delante la / potenci’a dibina 
ajuntados komo lo dize lalqur’an: / “fa-idha hum djami‘un lladayna muhdaru- 
na”!3°. / Pu%es en ‘kun-fa-Yakun’ veréys el diva del judici¥o / todas las 
jentes delante la potenci’a de Allah, ta°ala. / Akel di%a serdn todos p‘resentes: 
“fa-’l-yawma 1a tuzlamu nafsun shay’an wwa-la tudjzawna / illa ma kuntum 
ta’maliina”!?', Pues akel dia no //f. 32r// seré kondenado ninguna per*so- 
na ni tanpoko serd dado / gu’alard6n sino por las obras ke abrd hecho i de / 
los p'rimeros ke dardn ku’enta seran los de/l-alumma del-annabi Muhammad, 
s°m, por rrac6n ke seran / testigos sobre las otras jentes de kien / lalqur’an 
faze minci’un 1 / testemoni’o de ki%en / fu”eron 1 ke obraron. Alli demos- 
trard Allah su g*ran/de poder i justici’a a las fi%eras alimafias unas / ku‘ent*ra 
otras para ke mayor temor ayan los rra/ciYonales 1 dese’aran los malos akel 
diva aber / sido ti%erra komo lo dize lalqur’an: / “wa-yaqulu al-kafiru ya 
laytani kuntu turaban”'**, / Diré el desk*reyente el diva del judici¥o: “o tan 
gu”ay / de mi ubi’era sido ti”erra i no berme en tanto peligro”. A/kel di’a se 
kunp'lir4 justici¥a a kada uno i se to/mard benganca d-él ke ubi%ere hecho 
enjuri’as a / su p°rosimo. Hata ke larres mucha [?] i la korno da se //f. 32v// 
tomardn benganca la una a la otra, el ku’al ku‘ento / no durard de tomar en 
rrespeto de lo ke agu’arda/ron komo u- momento. / 

El dezeno artikul / es k‘re’er todo muclim ke akel dia pesaran / las 
alhacanas komo abemos dicho at*rds: / “wa al-waznu yawma-idhin il- 
haqqun”!*?, ke el peso el dia / del judici¥o dird la berdad. I si pesardn 
mds las buenas obras ke las malas salbarse an / i si no, sera4n kondenados 
para jahannam i si serdn / igu’ales serdn ent‘re laljanna 1 jahannam donde / 
akello les sera sastifaci¥6n del bien ke / hizi%eron, ni iran al-aljanna ni al 
fuego. Enton/ces le hardn a saber a(l)nnabi Muhammad, s‘m, ke ay / de sus 
konpafias ke estan en pena y-en / la ora se pone en el segundo rru“ego ada 
Allah, ta°ala, / 1 sera obedecida su rrogari’a 1 los llebaran al-aljanna //f. 
33r// por la pi’adat de Allah, ta°ala, ke por la pi’adat 1 rrogari’a / de Muham- 
mad, s°m, rrecibi’6 Allah su rrepentengi’a. / 

El onzeno artikul / k-el muclim a de k*re’er ke an de pasar por el/ pu“en 
de la ssirat el di%a del judici’o. I pasa/ran los bu“enos 1 los malos kada uno 


10S. 36: 53. 
31 §, 36: 54. 
132 §. 78: 40. 
133 § 7: 8. 
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segun sus / obras. Y-este pu”ente es tan alto i tan largo / ke en ti%enpo d-este 
siglo no lo pasari¥4n por la g*ran/de falta de obras ke las jentes!** ti%enen 
y-el/ ke kaera por sus pekados kayr4 en jahannam / adonde kayrdan los 
desk*reyentes 1 b*las/femadores i onb‘res de poka fe i de poka a(1)ssadaqa / 
i mengu”adores de obras 1’-en ci’ertos lugares / serdn tentados por kada uno 
de los mandami’en/tos del-addin adonde falleci%eron serdn ka/idos en jahan- 
nam “a°ta Allah minha ba”!*>./ 

Artikul dozeno // f. 33v // k*reer el muglim ke ay aljanna para los 
bu/“enos i bi’enabenturados k*reyentes / mantenedores del-addin i porke 
konp'liveron / kon-el bi’enabenturado a(1)nnabi Muhammad, s°m, / y-akella 
perpetua folganca an de ser en de/leytes celestiri’ales 1 de una edad her/mosos 
1 mds rrelunb’rantes k-el sol, donde el / biYenabenturado Muhammad, s‘m, 
hard el terger / rru”ego 1 sakarad de lo baso de jahannam ad-ake/Ilos de su 
alumma ke k‘re’eron kon la unidad / 1 bafiarlos-an en la balsa del dicho 
a(l)nnabl Muhammad, s°m, / adonde se bolberdn mds k*laros k-el sol 1 
po/nerlos-an en laljanna en los sobredichos lu/gares donde serdn en la g®lori’a 
perpetua/mente komo lo dize en lalqur’an / al-‘azizu: “inna al-abrara la-fi 
na‘imin wwa inna al-fudjdja la-fi / djahimi yaslawnaha yawma a(])dini wa ma 
hum / ‘anha bi-gha’ibina”'°°. // f 34r // Dize ke las konpajias del-alumma 
de Muhammad, s°m, / el di’a del judici’o estarén en la g*lori’a i deley/tes 
g’randes 1 las konpafias malas de des/k*reyentes estardn en la bal del-aljahim, 
bal / muy fuerte en jahannam. Alli serdén kemdndose / asta la fin del mundo 
-ellos d-él jamds serdn / absentados. Todo esto hard el ku”%erpo k-es / 
ti¥erra, pues zké hard elarriih de ber en onrra / i g°lori%as celesti”ales adonde 
beran la nobleza de / Allah perpetuamente? / 

Artikulo treceno es p*receto k‘re’er / el muclim ke ay jahannam para los 
malos i soberbi/Yos g*randi”osos k*rebantadores del-addin / i seran malditos de 
Allah, ta‘ala, ke les bali”era mds / no aber nacido ni ensend*rado <se>[?], 
porke jahannam / es lugar para ellos pork-es fu”ego ke kema sin / mesura i sin 
ku*ento. Es f'ri¥o y-elado i todo lo ke ay //f. 34v// en-él es postema infernal 
de sirpi/Yentes 1 gusanos i de fi’eras ke mu”erden / i dan g*randes i k"ru”eles 
pasi’ones ado/nde son los a(l)shshaytanes atormentadores / de los malos kon 
toda pena ke se pu”ede dar de sin / fin, adonde keman los unos i nacen los / 
otros i por tanto konbi’ene ke el fijo de Edam aborrecka el mundo i rrefir- 
marse kon Allah, / ta°ala, i’-obrar para ell-otro mundo, k-es kasa per/petua 1 
durable. 


134 MS jenten. 
135 Unvocalized. 
136 §. 82: 13-16. 
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ABBREVIATIONS 


AGS = Archivo General de Simancas. 

AHDE = Anuario de Historia del Derecho espajfiol. 

A.H.N. = Archivo Histérico Nacional. 

And. = Al-Andalus. 

AT = Kontzi, R.: Aljamiadotexte. Wiesbaden 1974. 2 vols. 

B.M. = British Museum. 

B.N. = Biblioteca Nacional (Madrid) and Bibliothéque Nationale (Paris). 

B.P. = Biblioteca Publica. 

BRAH = Boletin de la Real Academia de la Historia. 

B.U. = Biblioteca Universitaria. 

CLEAM = Coleccién de literatura espafiola aljamiado-morisca. Madrid 1970 
— 

Concordance = Concordance et indices de la tradition musulmane, par 
Wensinck, A.J., Mensingh, J.P., et Brugman, J., Leiden 1936 —>. 

DHE = Diccionario de Historia de Espafta, dirigido por Germdn Bleiberg. 
Madrid 19687. 

DHEE = Diccionario de Historia Eclesidstica de Espafta, dirigido por 
Vaquero, Q.A., Martinez, T.M., y Vives Gatell, J., Madrid 1972. 4 vols. 

DME = Alonso, M.: Diccionario medieval espaftol. Salamanca 1986. 2 vols. 

EI = Enzyklopaedie des Islam. Geographisches, ethnographisches und 
biographisches Worterbuch der Muhammedanische Volker. 

El? = The Encyclopaedia of Islam. New edition prepared by a number of 
leading orientalists. Leiden 1960 —>. 

GAL = Brockelmann, C.: Geschichte der Arabischen Litteratur. Zweite den 
Supplementbanden angepasste Auflage. Leiden 1943-49. 2 vols. 

GAL S = Brockelmann, C.: Geschichte der Arabischen Litteratur. Sup- 
plementbande. Leiden 1937-42. 2 vols. 

G.R. = Guillén Robles, F.R.: Catdlogo de los manuscritos arabes existentes 
en la Biblioteca Nacional de Madrid. Madrid 1889. 

Indice: See Saa. 

J = MS of the collection which is preserved in the ‘Instituto de Filologia’, 
Consejo Superior de Investigaciones Cientificas (Madrid). This collection 
is described in: Ribera, J. and Asin, M.: Manuscritos drabes y aljamiados 
de la Biblioteca de la Junta. Madrid 1912. 

JAOS = Journal of the American Oriental Society. 

JRAS = Journal of the Royal Asiatic Society of Great Britain and Ireland. 

Lit. Cult. = Harvey, L.P.: The Literary Culture of The Moriscos 1492-1609. 
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A Study based on the extant Manuscripts in Arabic and Aljamia. D. Phil. 
Dissertation. Oxford 1958. 

LM = Lexikon des Mittelalters. 

MHE = Memorial Histoérico Espafol. 

Mi‘yadr = Al-Wansharisi, Ahmad b. Yahya: Al-Miydr al-mu'rib wa ’l-djami* 
al-mughrib ‘an fatawé ahl Ifriqiya wa ’l-Andalus wa ’l-Maghrib. Rabat 
1401/1981. 12 Vols. 

Morel Fatio = Morel Fatio, A.: Catalogue des manuscrits espagnols et des 
manuscrits portugais. Bibliothéque Nationale. Département des Manuscrits. 
Paris 1892. 

M y P = Mercedes y Privilegios. 

NRFH = Nueva Revista de Filologia Hispdnica. 

RA = Ribera J. and Asin, M.: Manuscritos drabes y aljamiados de la 

Biblioteca de la Junta. Madrid 1912. 

R.A.H. = Real Academia de la Historia. 

RGS = Registro general del Sello. 

RHCEE = Repertorio de Historia de las ciencias eclesidsticas en Espafta. 
Salamanca 1967-1979. 7 vols. 

Saa = Saavedra y Moragas, E.: Discurso que el Ecsmo. Sr. D. Eduardo 
Saavedra leyé en Junta Publica de la Real Academia Espafiola, el dia 29 de 
diciembre de 1878, al tomar posesiédn de su plaza de Académico de 
numero, in: Memorias de la Real Academia Espaftola, V1, Madrid 1889, 
apendice I: Indice general de la literatura aljamiada. 

ZDMG = Zeitschrift der Deutschen Morgenlandischen Gesellschaft. 
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